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INTRODUCTION 


During the last three decades, a number of valuable Ibadi and Omani 
texts, which had previously been unavailable, have come to light. The 
discovery of these texts has changed our views on classical Islamic 
history as well as on Omani history. They provide us with a picture of 
the intellectual world of Oman and Ibadism that differs from our 
previous views, which were based almost entirely on hostile sources. 
From this perspective, the present work is an attempt to study the 
literature of these Omani siyar. So far, few and limited studies have 
shown an interest in this field, despite the fact that this literature is a 
reflection of the socio-political history of Oman as well as the style of 
Omani and Eastern Ibadi writers. 

This work has been written with two types of readers in mind: 
readers with a general interest in Islamic and Arabic classical literature, 
and specialists in Oman and Ibadism. It covers Omani relations with 
Central Asia in the 10 and 11۳ centuries and involves textual analysis 
and historical contextualization. The present study can be seen as a 
direct result of my research in the Sālimī Library and is essentially 
motivated by my discovery of three siyarmanuscripts that had not been 
edited or published. These are: 

1- the sirah of Imam Rashid b. Sa'id al-Yahmadi to the people of 

Mansürah, 

2- the sirahto the people of Khwärazm, and 

3- the sirahto the people of Khuräsän. 

These three siyar were written in the 4th/10t and 5th/11th 
centuries, and they provided new intellectual theories for the spread of 
Ibadi thought in Asia. This was the period in which the Omanis were able 
to restore their imamate after Oman had been under the hegemony of 
the ‘Abbasids, Carmathians and Buyids. Hence, this study begins with 
general and basic questions regarding the authenticity of these texts, 
with the aim of exploring the context to which these texts refer, which 
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might in some way prove the existence of Ibadi communities in Central 
Asia. The available classical Arabic geographical works, although 
fragmentary, provide interesting details regarding Ibadi toponyms in 
Asia. This information can add to recent studies by Madelung and van 
Ess, which cover a number of Ibadi locations in the East. 

Much of the methodology of this study is based on a comparative 
method aimed at understanding the development of Islamic thought. 
Recently, there has been a tendency towards analysing classical Islamic 
texts as belonging to groups, rather than individuals. This approach has 
been embraced in such works as Das Kitab al-irga’ des Hasan b. al- 
Hanafiyya and Anfänge muslimischer Theologie by J. van Ess and Early 
Muslim Dogma by M. Cook. These two scholars have adopted similar 
criteria and strategies that are focused on examining classical Islamic texts 
through the comparison with other contemporary texts. Likewise 
P.Cuperly has examined several early Ibàdi creeds in his work 
Introduction à l'étude de l'Ibadisme et de sa théologie, in order to 
demonstrate the development of Ibadi theology in North Africa and Oman. 
Cuperly's work studied the comparative theological issues in classical 
Islam that have been recorded by the early Ibadi epistles by presenting 
the main cases which were investigated among Ibadi theologians in both 
regions. A more recent work, The Epistle of Salim b. Dhakwan by P. Crone 
and F. Zimmermann, selects one text as the object of study, using other 
texts to interpret it. They have chosen a different method, namely the 
comprehensive analysis of classical Islamic texts. Besides these works, J. C. 
Wilkinson produced two articles examining Omani texts concerning the 
Ibadi and Omani rules in East Africa in the 6/12 century. Wilkinson's 
works may be considered as a first attempt of its kind to understand 
Omani history through the study of Omani texts. His perspective provides 
a general framework for dealing with historical analysis rather than 
focusing on the study of the texts themselves. 

These different approaches to classical Arabic texts provide a 
characteristic framework and raise interesting questions regarding the 
interpretation of these texts. The approach to the siyar texts as they 
relate to the development of Islamic thought has influenced which of the 
testimonies can best be used to analyse the distribution of the Ibadi 
communities in Asia. Moreover, the development of the Ibadi movement 
has been reconstructed from these sources. 
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Chapters 1 to 3 provide three examples of 10301 texts from Asia 
(Khwarazm, Khuräsän and Mansürah), making these texts available for 
further historical investigations rather than treating them as isolated 
epistles. Each of these three chapters includes an edited version and a 
translation of the respective epistle. The subsequent analysis of the text 
aims to provide a more detailed picture of how Ibädi thought spread in 
Asia through the examination of the expanding role of the second 
imamate of Oman. This is followed by a general discussion of the 
structure, content, terminology and sources of the epistle in question, 
including an analysis of internal values and literary parallels, in an 
attempt to determine the values governing it. In examining the three 
texts, I focus on such textual elements as divisions within the texts, 
formulae, and their incorporation of other sources (e.g. Qur’än, hadith, 
and poetry). These observations in turn raise general questions about 
the authenticity of the material in question and its significance for the 
development of Ibadi thought. This may appeal to those who are 
interested in Omani history and the formation of early religious trends 
in Iran. 

Chapters 4 & 5 outline diachronic and synchronic discussions 
regarding the development of Ibàdi thought in Iran and the social 
politics of Oman during the 10th and 11۳ centuries. I am concerned with 
both the historical and the intellectual dimensions of Ibadi activity. With 
regard to the former, I investigate the Ibadi and Omani historical 
contacts with other regions in Asia, examining the extent of Omani 
imams’ and religious scholars’ contacts with other areas outside Iran. I 
emphasize Oman’s centrality in influencing some of the events in the 
historical period of the texts. With regard to the latter dimension, which 
involves the doctrinal aspect of the texts, I trace the expansion of Ibadi 
thought throughout Asia. In addition, I study the intellectual debates 
occurring in the siyar and the Omani socio-political context in which 
such debates developed. 

To the best of my knowledge, no previous study has touched on this 
significant topic. The limited amount of research materials is only one of 
the numerous challenges I had to rise to in the course of my research 
and completion of this work. With this edition of three siyar I hope to 
shed some light on this neglected area of research on Omani history and 
Ibadi doctrine. 
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The following manuscripts and books contain the three epistles: 

1 = O The manuscript belongs to the Salimi Library in Bidiyah. It is 
part of the X. a/-Taqyid The book was compiled by Abü Muhammad b. 
Barakah as a record of the notes that he had taken during sessions with 
his teachers, Imam Sa‘id b. ‘Abd Allah (d. 328/939) and Abt Malik 
Ghassan b. Muhammad b. al-Khadar. This manuscript is important, 
because it includes the earliest Ibadi opinions and citations from works 
written in Basra, some of which are considered as lost, such as K. Abi 
Nah Salih b. al-Dahhan, K. ‘Abd al-Malik b. Abi Sufrah, and K. Abi al-Hurr. 
The title page carries the name of the owner of the manuscript, “Abd 
Allah b. Umar b. Ziyad b. Ahmad, who states that he bought the book in 
the form of loose pages for two thousand four hundred dinars, on the 
last Sunday of Muharram 963/December 1555. However, there is a 
problem concerning the copyist’s date. On the antepenultimate page the 
copyist’s date is recorded as 7 Jumada I 963 (18 March 1556) in the city 
of Buhla. The bulk of the manuscript’s text is written in the same clear 
and fluid naskh hand throughout and consists of 433 pages. However, 
there are many interpolations in the manuscript. For example, the 
handwriting is different from page 316 to the end of the book, and there 
are also additions of many independent monographs attributed to 
different authors. In addition to this, the number of lines per page varies 
from page 316 onward. Up to page 315 there are 22 lines per page; from 
page 316 onward the number of lines ranges from 21 to 26. The 
manuscript folio size is 28.5 x 19 cm. 

The sirah to the people of Khurasan can be found on pages 88 to 98, 
and the sirah to the people of Khwarazm on pages 135 to 136. The 
original was in fact completed on Wednesday, 5 Rajab 625 (10 June 
1228), and the copyist was “Abd Allah b. Umar b. Ziyad b. Ahmad b. 
Rashid b. Umar, apparently the same man who bought K: a/-Tagyīd. 

Another problem with this manuscript is that there are many 
lacunae on the pages. Furthermore, most of the folios are corroded. No 
other copies of this manuscript have been found, possibly because this 
particular copy was so expensive that the purchaser sought to prevent 
his original from being copied subsequently by other copyists. This 
manuscript is not mentioned in the standard Ibadi/Omani works, and it 


(1) This work is also listed among the early Ibädi works by al-Barrādī, al-Jawähir al- 
muntaqat, 218. 
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may have been neglected, as have many other similar works. 
Accordingly, neither Omani historical nor jurisprudential sources 
mention these two sirahs. They are neither included in the collection of 
al-Siyar wa-al-jawabat nor in other collections of Omani siyar. No 
attempt has previously been made to publish or edit either of them. 

The Salimi Library contains the only original manuscript. It is easier 
to read than to understand, and in many instances one can tell what the 
letters are, or might be, but sometimes they do not make sense. For this 
reason, the edited manuscript quotes other Ibādī epistles for elucidation, 
including the sirah of Abū Ayyüb Wā'il b. Ayyüb. The latter text was used 
in the editing of Nasab al-islam, the second part of the epistle being used 
as a reference. The first copy of the sirah of Abū Ayyüb is used in a/-Siyar 
wa-al-jawābāt” and the second copy is used in the Nizwā copy.” 
However, neither of them was used or considered as the original text; 
rather, they were utilized for purposes of correction and comparison to 
complete the original text, i.e. the al-Salimi copy. A number of gaps leave 
the final text patchy in some places; this is inevitable due to the 
insufficiency of the original text. As a result, I have occasionally 
interpolated in order to clarify the text and convey a meaning that is as 
accurate as possible. I have also punctuated and vocalized the text, which 
originally lacks vocalization (tashkil). I have broken the text into 
paragraphs, to enable the reader to follow the flow of the text more easily. 

2 = Sis located in the Sālimī Library in Bidiyah amongst a collection 
of Omani siyar. Unfortunately, the front of the book is torn and some of 
the leaves are missing. The manuscript was completed on Wednesday 
night 9 Safar 1122/8 April 1710, in the castle of Ibrä“ at the time of 
Imam Sayf b. Sultan al-Ya‘rubi (1692-1711 AD). The copyist, Salim b. 
Khamis b. Salim b. Nijad al-Mahilawi, says at the end of the book: “I 
wrote this book by myself." Each page has 26 lines. The manuscript is 


(1)  Alsiyar wa-al-jawābāt, 2: 46-61. This is the sirah by Wa'il b. Ayyüb, Nasab al-islām. The 
editor of the book said that she used the copy owned by the Ministry of National Heritage 
and Culture, and that this copy was completed on Thursday 7 Jumada I 1009/13 November 
1600. 

(2) See the detailed analysis of the manuscript in chapter 2. The sirah is by Wail b. Ayyüb 
and the topic is Nasab al-islám. The sirah is on eight pages in the first volume (182-189). 

(3) Ibrāisa district in Eastern Oman. 

(4) See al-Salimi, ‘A., Tuhfah, 2: 41; Ibn Ruzayq, History of the Imams and Seyyids of Oman, 92; 
Sirhan, "Annals of Oman”, 56. 
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part of a volume of 653 pages and includes 75 siyar, with an index of the 
siyar at the beginning. The book was written in naskhiscript. The sirah 
of Mansürah is number 44 in this collection and comprises ten pages 
(375-384). The title of the sirah is written in red ink and states: “This is 
the revelatory sirah of Imam Rashid b. Saīd to the people of Mansürah in 
the Sind region." The main body of the text is written in black ink. The 
difficulty with this copy is that sometimes letters are written without 
their dots and there are occasional spelling errors. 

3 = N The Nizwa copy, made by Ahmad b. Nasir al-Sayfi in Nizwā is 
in private possession. It is part of a collection of Omani siyar entitled 
Kitab al-siyar al-ibadiyah. The book was completed on Wednesday, 29 
Dhü al-Qa'dah 1114 (15 April 1703) and written in naskhi script. Black 
ink is used throughout. No mention is made of the copyist nor of the 
location where the book was written. The manuscript is bound in two 
volumes. The first volume includes 47 siyar and the second 29 siyar. 
Each volume contains an index of the complete collection. The sirah of 
Mansürah is the 224 sirah in the second volume. This sirah comprises 
12 pages and each page, sized 9x29 cm, has 27 lines. 

4 = C The copy belongs to the Ministry of National Heritage and 
Culture in Muscat. The collection comprises three volumes and the 
heading reads: "This is the book of siyar of the Mahbūbī" Ibàdis." The 
first volume contains 195 pages, the second volume 191 pages and the 
third 186 pages. The sirah of Mansürah is in the third volume, on pages 
85 to 98. The copy was written in naskhiscript in black ink. There are 24 
lines on each page. The copy was finished on a Sunday in Muharram 
1299 (December 1881). The copyist's name is Hamad b. ‘Ali b. Musallam 
al-Khamisi, and on the final page he says: "Some of his student friends 
were taught by Muhammad b. Sulayyim al-Gharibi.” The copy was made 
for Sultan Barghash b. Sa'id b. Sultan al-Būsaīdī, the sultan of Zanzibar. 
It is clearer than the other manuscripts, but it contains many incorrect 
words, which were either taken over from the original manuscript or are 
to be attributed to the copyist. 

5 = B Kitab Bayan al-shar‘by Abū ‘Abd Allāh Muhammad b. Ibrahim 
al-Kindi (d. 508/1114); this work consists of 72 volumes and was published 
by the Ministry of National Heritage and Culture (Muscat 1986-1993). 


(1) This refers to Mahbüb b. al-Ruhayl, who was the last Ibadi leader in Basra. 
(2) For more details, see Custers, al-Ibadiyyah: A Bibliography, 1: 230-231. 
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6 = P Kitab al-Siyar wa-al-jawäbät, a collection of Ibädi epistles 
edited by Sayyida Kashif Ismāfl, published in two volumes in 1984 by 
the Ministry of Heritage and Culture, Muscat. According to the editor, the 
edition is based on Ms. 1854, no. 2, in the manuscript library of the 
Ministry of National Heritage and Culture, written on 7 of Jumada I 1009 
(13 November 1600). 

I have fully punctuated and vocalized the texts; the originals lack 
vocalization almost throughout. Other sources have been used to help in 
the editing process, especially the Qur’än. 


(1)  Al-Siyar wa-al-jawabat, 1: 17. 
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opal التو سيوف قیمه من‎ eal Wi dl العقود‎ Ie 
لم تكن في التناول. والحال أن اكتشاف‎ lly العُمانية (وهي السسّير العمانية)‎ 
هذه النصوص عمل على تغيير وحهة نظرنا إلى التاريخ الإسلامي الكلاسيکي؛‎ 
هذه النصوص المكتشّفة صورة عن‎ UJ وإلى التاريخ العمان أيضا؛ إذ وفرت‎ 
العالم الفكري لعمان والإباضية على وجه الخصوصء تعطينا نظرة مختلفة تخسایر‎ 
إلى مصادر معادية.‎ OUS lee وجهات النظر السابقة» والق كانت تستند في‎ 
Sy له لدراسة دییات السیر العمانية.‎ gle ومن هذا النظو فان هذا العمل هو‎ 
ds شتا‎ Wig فان الدراسات والبحوث الق آبدت اهتمامًا‎ KOŠI > 
هي انعک اس‎ LL] هذه الدراسات‎ OF ومحدودة» وذلك على الرغم من واقع‎ 
PLE للتاريخ الاحتماعي والسياسي لعمان» كما أنها تعبیر عن أسلوب‎ 
العمائيّين والاباضیین بالشرق (في العصور الأولى لبداية الكتابات الإسلامية).‎ 

إن هذا النوع من الكتابات والأعمال قد حظي باهتمام نوعين من القرّای 
هما: ذوو الاهتمام العام بالأدیّات الاسلامية والعريية ALIEN‏ والعتصون 
بالتاريخ العماني بعامّة والاباضي على وجه الخصوص. وتغطي هذه الکتابات 
والأعمال حقبة القرنین العاشر والحادي عشر الیلادیین في صلات عمان بآسیا 
الوسطى» كما يفيد التحلیل النصي والتسیق التاريخي [أي وضع النصوص في 
سياقها]. ويمكن النظر إلى هذه الدراسة على uf‏ الثمرة الأساسية لبحشي في 
o daz‏ السير العمانية الموحود في مكتبة السالمي» وقد GRY‏ اكتشافي لثلاث 
سير خطوطة ۸ يتم نشرها أو تحقيقها قبل ذلك. وهي على التوالي: 


-١‏ سيرة الإمام راشد بن سعيد اليحمدي لأهل المنصورة بالسند. 

۲- سيرة لأهل خوارزم. 

۳- سيرة لأهل خراسان. 

والحال OF‏ هذه السير الثلاث قد كتبت في القرنين الراببع والضامس 
امجریین/العاشر والحادي عشر الیلادیین» وهي تقدّم لنا نظریات فكرية حديدة 
عن انتشار الفکر الاباضي بآسیا. فقد كانت تلك الحقبة الي استطاع فیها 
العمانیون Sole]‏ إمامتهم بعد أن رزحوا لعقود تحت هيمنة العبّاسیین والقرامطة 
والبويهيّين. وبالطبع فان هذه الدراسة Tas‏ بالأسئلة العامة والأساسية التعلقة 
Aree Ce,‏ نسبة النصوص» وذلك بغرض استكشاف السياق الذي تحيل إليه 
هذه النصوصء والنتائج الي تؤدّي إليه» أو as‏ من المعاني» إثبات وحود 
الجماعات الإباضية بآسيا الوسطى. ومع أن الأعمال الجغرافية العربية 
الكلاسيكية المتوافرة - على الرغم من تششتها - لا زالت من تفاصیل مهم A‏ 
عن eu‏ و جود الاباضية بآسیا؛ فان من شأن هذه NI‏ کتشافات الجديدة أن 
تيك شيا جديدًا إلى الدراسات الي قام يما See‏ مادلونغ 
ويوسف فان ٍس» وباتريشيا كرون وفرتز زعرمان» والي تغطي عددًا من 
مواطن استيطان الإباضية بالشرق. 

والحال OF‏ جزءا كبيرًا من منهجية هذه الدراسة يقوم على منهج مقارن 

يسعى إلى فهم تطور الفكر الإسلامي» وذلك أنه قد Feju‏ روغ إلى تحليل 
TU NE‏ الكلاسيكية بوضعها في Nh)‏ فكري وتاريخي موحد یربط 
عدّة نصوص. تحاوزا لتحليلها E‏ وقد تم اعتماد هذه المقاربة في أعمال من 
مثل: كتاب "الإرجاء" للحسن بن الحنفية» لفان إس» و"العقيدة الإسلامية 
المبكرة" من تأليف مايكل كوك. والواقع أن هذين الدارسین 5 العاییر 
والاستراتيجيات نفسها الي SF‏ على نقد النصوص الإسلامية الكلاسيكية عبر 
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مقارنتها بنصوص أخرى مُعاصرةٍ ها. وكذلك بالثل se JAT‏ كوبرلي Ms‏ 
Gale‏ رائعاً "مقدّمة لعلم الكلام الإباضي"» وذلك بدراسة عدة نصوص وال 
تعرف قي المرحلة الإسلامية الكلاسيكية ب العقيدة وقد انتقى عدّة نصوص 
من عمان وشال أفريقية» وكذلك من مراحل زمنية مختلفة لابراز تطور العقيدة 
SETA COURS Re‏ ا ass Sa‏ را 
الوسومة بس "سيرة سام بن ذکوان" cally‏ عمدت إلى انتقاء نص علي ait‏ 
aj) ER‏ واستعمال نصوص آحری قصد تأویله. فقد اعتار مولفاها 
aceto‏ هو منهج التحليل الشمولي للنصوص الإسلامية الكلاسيكية. 
Saad‏ عن هذه الأعمالء کتب جون ویلکنسون مقالین ei‏ فیهما التصوص 
العمانية الدائرة على الحكم الاباضي والعماني لشرق آفريقية حلال القرن 
السادس امجري/الثاني عشر اليلادي. والحال أنه ينبغي عد آعمال ویلکنسون 
احاولة الأولى من هذا النوع لفهم التاریخ العماني من خلال دراسة النصوص 
العمانية» وينبغي أن ندرك أن منظوره UA‏ باطار Ale‏ للتعامل مع التحلیل 
التاريخي أكثر من التركيز على دراسة التصوص نفسها. وبذا Dj‏ هذه القاربات 
التباينة للتصوص العربية الكلاسيكية من UU‏ أن UE‏ بإطار نموذحيء Oly‏ 
ولد أسئلة مهمة في تأویل هذه التصوص 

إن مقاربة نصوص السّير - من حیث فا تتصل بتطور الفکر الاسلامي - 
هي عمل كان له أثره في معرفة af‏ شهادات عکن استعمافا الاستعمال الأفضل 
بغية تحلیل توزیع الجماعات الاباضية بآسیا. آکثر من dde‏ لقد تمت إعادة بناء 
تطور ار كة الاباضية بدءا من oda‏ اتصادر. 

وهكذاء فان السّير الثلاث الأولى ULE‏ بأمثلة EE‏ عن نصوص في وجحود 
الإباضيين بآسيا (خحوارزم وحراسان والمنصورة)» فاتحة op pail sis‏ دراسات 
من أحل استقصاءات تاريخية مستقبلية» ويتم التعامل معها أكثر تما لو كانت 
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رسائل معزولة. وكل سيرة من هذه السير تتضمّن نسخة مُحققة all‏ وترجمة 
ها إلى اللغة الإبحليزية» والتحليل الذي يعقب الرسالة يهدف إلى توفير صورة 
أولى عن كيفية انتشار الفكر الاباضي بآسياء وذلك من خلال فحص الدور 
الواسع taalu. ās die ais A GC OLN‏ 
Lal ey‏ واصطلاحاقما ومصادرها. كما یتضمن العمل UA adf‏ لقیمها 
الداحلية OU jl yey‏ أسلوبية مع غيرهاء وذلك كله في محاولة منا لتحدید القيم 
الي تحكمها. وأثناء فحص النصوص RESE)‏ بالتر „S‏ على عناصر “ai‏ ,4( 
شأن التقسيمات وصيغها وتضمينها المصادر الأحرى (مثل القرآن والحديث 
والشعر). وبالمقابل» انبثقت عن هذه الملاحظات تساؤلات عامّة gas‏ ععدى 
call Si) Bue‏ ودلالتها بالقياس على تطوّر الفكر الإباضي. وهذا من شأنه 
أن يثير التساؤلات لأولئك الذين يهتمّون بالتاريخ العماني Kan,‏ النزعات 
الدينية المبكرة في إيران. 

Ul‏ الفصلان اللاحقان (الرابع والخامس)» LB‏ يقدّمان مناقشات تزامنية 
وتتابعية حول تطوّر الفکر الاباضي بي إيران وأوساط آسيا وحول السياسة 
الاجتماعية Olea‏ خلال القرنين العاشر والحادي عشر الیلادین. وقد Cal‏ 
اهتمامي على البعدین التاريخي والفكري معا للنشاط الاباضي. وبالنظر إلى البعد 
الأول» عمدت إلى بیان الصلات التاريخية الاباضية العمانية عناطق آحری hel‏ 
مُركرًا على صلات أئمة عمان وفقهائها بفضاءات أخرى خارجية» كإيران. 
کما رکزت علی مركزية مانن التأثر le‏ بعض à hl e» M‏ 
التاريخية الي تحيل إليها التصوص. وبالنظر إلى البعد الثاني الذي يتضمّن الطابع 
المذهبي للنصوصء فقد Ges‏ توسّع الفكر الإباضي عبر آسیا. وفضلاً عن 
ذلك» درست ابحالات الفكرية الواردة في السير والسياق الاحتماعي والسياسي 
العماني الذي تطوّرت من خلاله هذه ابحالات. 
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وبحسب مبلغ علمي» فإنه لا توحد دراسة قبل هذه ركزت على هذا الأمر 
المهم؛ إذ إن العدد احدود Sigh‏ البحث كان یمثل أحد التحدّيات الي كان de‏ 
ip‏ والتغلب عليها وأنا pieši‏ بالقيام يمذا البحث وانحازه. وبتحقيقي 
ونشري طذه لمیر af cool‏ أن OST‏ قد سلطت الضوء de‏ هذه الْنطقة 
gl‏ من البحث في التاریخ العُمان والذهب الاباضي. 

هذا مع تقدّم العلم أن الحطوطات والکتب التالية تتضِمّن الرسائل 
الثلااث: 

٠-١‏ ينتمي المخطوط الأول إلى مكتبة السالمي ببدية. وهو جزء من بحموع 
"كتاب التقیید LO‏ وقد جمع الكتاب من لدن أبي محمد بن بركة بوصفه 
تدويئًا لتقييداته الى Wye‏ عن سماعات شیخیه: الإمام TOR]‏ القاسم سعيد بن عبد 
لله (توفي (AY AIT TA‏ وأبي مالك غسان بن محمد بن الخضر. وهذا المخطوط 
مهم غاية الأهمية» وذلك بسبب كونه يتضمّن الآراء الإباضية المبكرة والأقوال 
Quel al‏ دنت بالبصرة» وبعضها I‏ مفقودًا» ككتاب أبي نوح 
صالح بن الا رکنات عبد اللك بن أبسي صفرة:وكساب آبسي الجر 
علي بن الحصين. و تحمل صفحة العنوان اسم مالك dde y das‏ عبد الله بن 
عمر بن زياد بن آهد. الذي قال: إنه اشترى الكتاب مخرومًا من دون تحلید 
بألفين وأربعمائة دينار» وذلك يوم الأحد آخر امْحرّم ۹۲۳/دیسمبر 41990 وهو 
منسوخ من النسخة الأولى للكتاب. بيد أن ثمة مشكلة متعلقة بماریخ تدوين 
اللسخة فعلى الصفحة السابقة على الصفحة ما قبل الأخيرة دون أن تاريخ 
النسخ هو ۷ جمادى الأولى 377 VAY‏ مارس (Yoon‏ بمدينة DA‏ ومجمل نص 
الخطوط مكتوب بالخط النسخي الواضح السترسل نفسه ويضم 4۳۳ صفحة. 


(۱) وقد ورد ذكر هذا الخطوط أيضًا في العمل الاباضي المبكر لأبي القاسم البرادي 
"الجواهر المنتقاة فيما أل به كتاب الطبقات" (القاهرق ۰۱۸۸/۱۳۰۲ ۰۲۱۸ 
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علی أنه توحد العدید من التداعلات ى الخحطوطة eae‏ نعثر معلا على کناب 2 
Cale daz‏ من الصفحة ۳۱ ال LE‏ الکتاب» كما أنه Sle a) ab‏ للعدید فحن 
التراحم للستقلة المنسوبة إلى بحموعة من الولفین الختلفین. وفضلاً عن dia‏ 
ع auisque‏ ی له از re‏ مو ا od Yo go‏ مدا 
فالقسم الأول من بداية المخطوط My‏ حدود الصفحة ۰۳۱۵ حيث تضم کل 
ov docte‏ امبر انا القسم الثاني فابتداء من الصفحة ۳ فصاعداء ويتراوح 
عدد السطور ما dpe YA EY cy‏ مع بیان أن حجم LS‏ صفحات 
الخطوطة هو ۲۸,۵ سم VAX‏ سم. 

nāca اسان ایام مشیم‎ JAS se 
NTT إلى‎ ١١5 والسيرة لأهل خوارزم في الصفحات‎ AA حدود الصفحة‎ 
هذا وقد تم الفراغ من تدوين الأصل بالفعل في يوم الأربعاء الخامس من رحب‎ 
یونیو ۱۲۲۸)» وكان الناسخ هو عبد الله بن عمر بن‎ ۱۰( — Yo عام‎ 
بن راشد بن عمر. وهو - على ما يبدو - الشخحص نفسه الذي‎ dal زياد بن‎ 
اشترى كتاب التقييد.‎ 

على af OF‏ مشكلة إضافية متعلقة ab asd‏ وتتجلی في t3‏ الي 
لحقتها والموجودة في العديد من الصفحات. وأكثر من هذاء فان العديد من 
pa)‏ والحال أنه لم يتم العثور على تسخ أخرى BNA‏ رای 
ولعل Šā‏ ذلك of E‏ هذه النسخة کانت من Rodi‏ بحیت ارتأی مالکها 
حفظها من أن تُنسخ من لدن EU‏ آخرین. هذا مع تقدم العلم أن هذا 
المخطوط غير مذكور ضمن الأعمال الإباضية الشهورق وهذا تم إهماله على 
غرار ما حدث للعديد من الأعمال الي تشبهه. ومن تم فإنه لا يوحد مصدر 
من الصادر العمانية التاريخية والفقهية یشیر ال هافن السیرتین. کما Lal‏ لیستا 
متضمنتین Cal‏ في مجموع "السّير وابلوابات" لا ولا في أي من السير العمانية. 
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وم تتم محاولة قبل ذلك لنشر أو تحقيق إحدى المخطوطتين. توحد المخحطوطة 
الأصلية الوحيدة يمكتبة السالمى» ومن السهل أن 35 أكثر منه أن تُفهم. ds‏ 
العديد من الأمثلة عکن للمرء أن یتهجی الحروف المكتوبة كما هي» أو كما 
يفترض أن تكون» لكن قي بعض الأحايين لا يعثر القارئ لما على دلالة. ELLA,‏ 
السبب» تنقل النسخة المحققة age ae sd‏ اا sce‏ وذلك بغاية 
التوضيحء ما في ذاك سيرة أبي أيوب» وائل بن أبي أيوب. مع العلم أنه تم 
توظيف Gell‏ الأحير في تحقيق "نسب الإسلام"» واستعمل الجزء الثاني من 
الرسالة بوصفه مرجعا. وقد شرت النسخة الأولى من سيرة أبي أيوب في 
کتاب السير OL Aly‏ والنسخة الثانية نشرت کمرجع في نسخة نزوی(. 
ومع ذلك» فان لم أرد من استعانین بالمخطوصطتين السابقتين أن أحقق 
Gail‏ الأصلي لسيرة أبي أيوب» وإنما استعملتهما لأغراض التصحيح 
والتصویب. وذلك بغية استكمال ما انخرم من Gal‏ الأصلي من نسخة مكتبة 
السالی. واال أن العدید من البیاضات والفراغات 3 db gag‏ التقیید J‏ 
Gall‏ مخرومًا في بعض مواضعه. ومرد هذا الأمر -بلا مریق- إلى خروم النسخة 
الأصلية. ونتيجة لهذا الأمر فقد اضطررت أحيانًا إلى التدخل بقصد توضیح 
النصّ أو شرح qune‏ وحاولت جهدي أن یکون المعى واضخا ما آمکن ذلك. 
ثم al‏ قمت» فضلا عن ذلك» بوضع علامات ترقیم el‏ وتشکیله حیثما كان 
ینقص الشکل. كما قمت بتقسیم uad!‏ إلى فقرتین» وذلك بقصد مسععدة 
القاری على تتبع انسیاب النص على نحو سهل ویسیر. 
)0( السير والحوابات» ۲: 41-1۱ وسيرة وائل بن أيوب "نسب الإسلام". وقد ذکرت 
مُحققة الکتاب وناثیرثه فا استعملت النسخة الي تملكها وزارة التراث القومي والثقافة» وأشارت 
إلى OF‏ هذه النسخة Le‏ کتبت في يوم الخميس ۷ جمادی الأولى ۱۳/۰۹ يونيو AT‏ 


(Y)‏ انظر التفاصيل عن المخطوطة في الفصل الثاني. والسيرة باسم وائل بن أيوب» معنونة باسم 
"نسب الإسلام". وهي GE‏ صفحات HAL‏ الأول (۱۸۹-۱۸۲). 
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em Y‏ يوجد المخطوط يمكتبة السالي ضمن مجموع من السير العمانية. 
ولسوء احظ فان غلاف الحطوط حدثت به oy‏ وبعض OUI‏ ضاعت 
منه. وقد تم تقييد الخطوط ليلة ٩ cle MI‏ صفر ۱۱۲۲ه/ ۸ أبريل ۱۷۱۰ 
في حصن Mel el‏ زمن PLY!‏ سیف بن سلطان اليعربي AVI TA)‏ 
وقال الناسخ - سام بن میس بن سا بن بحاد - في خائمة الکتاب: انسخحت 
هذا الکتاب بنفسي" Ule‏ أن كل صفحة ضمّت YA‏ سطرًا. والخحطوطة عبارة 
عن جزء من مجموع مکوّن من TOT‏ صفحة» وهو یتضمن ۷۵ سيرة» مع 
فهرست بالسیر في بداية احموع. وقد کتب الکتاب بخط نسخي. وتحتل السيرة 
لأهل النصورة الرقم 46 بين ابحموع» وتضم phe‏ صفحات (۳۸-۳۷۰). 
و کتب عنوان السيرة coe ME EEL‏ وورد فیه ما یلی: ada‏ السيرة FY A‏ 
زاشد بن سعید Ja‏ منضورة ببلاد السند". ale y‏ الس مکتوية Spo S LLY‏ 
على OF‏ الصعوبة oll‏ تواحهنا في هذه النسخة تکمن في أن الحروف مکتوبة 
أحيانًا بلا إعجام» كما أن af‏ أخطاء إملائية تظهر بين الفينة والأخرى. 

YEN‏ نسخة نزوى - وهي نسخة يملكها أحمد بن ناصر السيفي بنزوی 
في مجموعة مخطوطاته. وهي ضمن جزء مجموع من السير العمانية يحمل عنوان 
"کتاب السير الاباضیة". وتم الفراغ من الكتاب يوم الأربعاء ۲۹ من ذي 
القعدة 4 ۱۵/۱۱۱ أبريل AVe Y‏ 

وقد كتبت be‏ نسخيء واستعمل فيها الخط الأسود. ولا توحد فيها 
إشارة إلى الناسخ ولا إلى مكان كتابة الكتاب. وقد جمع الکتاب 3 cpt‏ 
thal 0)‏ ولاية من ولايات شرق عمان. 

(Y)‏ انظر: السالي التحفة» ۲: ۰4۱ وابن رزيق: "الفتح المبين في سيرة السادة البوسعیدیین" 
[الترجمة الإنحليزية]: 


G.P. Badger, Imams and Sayyids of Oman, p. 92. 
وسرحان: حوليات عمان» ص 5ه.‎ 
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as يتضمّن‎ ale الثاني ۲۹ سيرة. وكل‎ alat, Ev الأول‎ WAT rs 
وتضم هذه‎ aul بامجموع برمّته. وُشكل سيرة المنصورة القسم ۲۲ من المحلد‎ 
سم وتضم ۲۷ سطرا.‎ YAXA السيرة ۱۲ صفحة» و کل صفحة حجمها‎ 

4-0 مالكة اللسخة هي وزارة التراث والثقافة عسقط. ویضم احموع 
ثلاثة أحزاء. ونقرأ في عنوانه ما يلي: "هذا كتاب السیر احبوبية الإباضية"20. 
ويتضمّن A‏ الأول ۱۹۵ dede‏ والشان VAY‏ صفحة والثالث VAT‏ 
صفحة. وتوحد سيرة ة النصورة بابحلد الثالث ما بين الصفحات ۸٩‏ و۹۸. 

کتبت ab seal‏ بخط (pas‏ أسود. وتضم كل صفحة ۲4 ٠ Ne‏ وتم 
الفراغ من النسخة يوم الأحد من الحرم عام ۱۲۹۹ه (ديس مير ۱۸۸۱). 
واسم الناسخ هو حمد بن علي بن مسلم الخميسي. وقد قال في الصفحة 
الأخيرة: "بعض من إخوته التلامذة تتلمذوا على محمد بن سليم الغاربي". 
وقد نسخ الكتاب للسلطان برغش بن سعيد بن سلطان البوسعيدي» سلطان 
زبحبار. والمحطوطة آوضح من سابقتيهاء غير ها تتضمّن العديد من الكلمات 
المرسومة على وجه الخطأء وال بعضها انسل من المخطوط الأصلي» وبعضها 
يُعزى إلى الناسخ. 

8-5 كتاب "بیان الشرع" لأبي عبد الله محمد بن إبراهيم الكندي 
(توفي عام 4/9۰۸ ۱۱۱). وقد ضم الكتاب ۷۲ > ونشرته وزارة التراث 
القومي والثقافة (مسقط. 6۱۹۹۳-۱۹۸ . 

LS P =٦‏ السير والحوابات". وهو عبارة عن حموع يضم رسائل 
dli |‏ رک ا كاش «ele‏ وتم نشره في حلدین عام VAAE‏ 


)0 ييل العنوان إلى محبوب بن رحيل الذي كان آخر زعيم إباضي بالبصرة. 
(Y)‏ للمزید من التفاصيل تُرجى العودة إلى: 
Custers, al-Ibädiyyah: A Bibliography, 1: 230-231.‏ 
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من لدن وزارة التراث القومي والثقافة عسقط. وبحسب الحققة ioci OB‏ 
2 اعتمدت على مخطوط ١854‏ رقم Y‏ الوحود في مكتبة الحطوطات 
بوزارة التراث القومي والثقافة. وهو مخطوط کتب يوم السابع من مادی 
الأولى ۱۰۰۹ (الثالث عشر من نوفمیر OOT‏ 

هذا وقد عملت على وضع علامات الترقیم للنصوص الى حققتهاء و کذا 
قمت بشکلها حين كانت النصوص الأصلية تفتقد إلى الشكل في مواضع 
كثيرة» كما of‏ مصادرٌ أخرى تم استعمالها بغاية المساعدة في عملية التحقیق, لا 
EP‏ 





)0( السير و احوابات» 17:1. 


SYMBOLS AND ABBREVIATIONS 


] Additions to the text from a different manuscript. 
2 Qur’änic verses 
Quotations in the text. 


2- Footnotes: 
S. Original text in the manuscript of the Salimi Library. 
+ Additions from other manuscripts. 
— Text missing. 


3- Translation: 

The quotations from the Qur'an follow Arberry's translation (The 
Koran Interpreted), with occasional changes. 

B. Kitab Bayan al-shar* 


CHAPTER ONE 


THE SIRAH TO THE PEOPLE 
OF KHWARAZM 


1.1 Introduction 
The sirah to the people of Khwarazm is enclosed in two folios 
interpolated between pages 135 and 136 ina manuscript of X. Tagyidby 
Abü Muhammad ‘Abd Allah b. Barakah (d. 355/966). The text was also 
included in the X. Bayan al-shar‘ by Muhammad Ibrahim al-Kindi 
(d. c.508/1114), which shows that the text is treated like a quotation 
from a book.” The epistle appears to record a discussion of a group of 
Ibadi "u/amā, including Abū Yazid al-Khwärazmi. Reference to him 
appears at the beginning of the sira/; there is also mention of another 
scholar, Ja‘far Abü ‘Abd al-Rahman. The style employed throughout the 
sirah is known as naqi bi-samā or narrative style.” Judging from the 
discourse, this epistle might have been the written record of a study 
circle (halgat al-ilm), which included a number of missionaries 
(hamalat al-ilm). The document is overtly didactic in tone, beginning 
with questions posed by the missionaries. Abü Yazid then advises his 
audience to fear God (a/-wasiyah bi-al-taqwa), a formulaic enjoinder 
that is common in introductions. Moreover, the text includes the kind of 
concluding remarks that might have been used at the end of a study 
circle or class. This text illustrates the sequence of development of 
Ibadism, since it preserves the ideas of four generations of Ibadi scholars 
until the 4th/10th century. This sequence begins in Basra and continues 
in Khwarazm. The following scholars can be identified: 
1- The first is Abü ‘Ubaydah Muslim b. Abi Karimah (d. around 
150s/760s), the second Ibadi imam in Basra. 
2- The second in the chain is Abū Yazīd al-Khwārazmī, who was 
born in Khwarazm; he was a student of Abū ‘Ubaydah Muslim. 


(1) Al-Kindi, M., Bayan al-shar , 3: 360-363. 
(2) See Beaumont, “Hard Boiled: Narrative Discourse in the Early Muslim Traditions”, 5-30. 
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Abū Yazid is known in the sources for Ibadi figh as an ‘alim 
(scholar) and /agih (jurist); one of his contemporaries says 
about him: “I do not know who analysed the question of blood 
issues (in Islamic law) at this time, either ‘Abd al-Rahman b. 
Rustum® in the Maghrib, or Abū Yazid al-Khwarazmi in the 
Mashriq.”” Regarding this issue, we should consider that Abū 
Yazid might have come to Basra as a missionary student from 
Khwärazm in the first half of the 2nd/8th century and remained 
in Basra until the end of the century. 

3- The third-generation scholars mentioned in the text are Abt 
Sulayman, Salih, brother of Nasr, and Abū ‘Abd Allāh, who 
were students of Abü Yazid. These might well have been Ibädi 
missionaries to Khwarazm at the beginning of the ۳ 
century. 

4- The fourth-generation scholar mentioned is Ja‘far Abū ‘Abd al- 
Rahman. He might have been a contemporary or a pupil of the 
second Ibadi generation of Khwarazm. 


1.2 Commentary 

The sirah of Khwarazm contains the Ibädi theological opinions on 
divine unity and makes use of polemical phrases, for example, fa- 
akhbirūnā, fa-in za'amtum, wa-za‘amtum fa-hadhä khiläf These phrases 
are components in the dialectical style of the theological polemicists in 
classical Islamic literature. One of the main topics of debate in early 
Muslim theology among the scholars of Basra was the issue of the sins 
committed by prophets. Mahbüb’s debate with Härün b. al-Yamän 
during the imamate of al-Muhanna b. Jayfar (226-237/841-851) 
recounts that the jurists endeavored to prevent the theologians from 
answering people’s questions regarding the sins committed by prophets: 
When asked, they replied that the prophets had been granted goodness 
from God in advance.” This issue of the prophet as a sinner may have 
been debated in Basra in the 2"4/8th century.” The Azārigah sub-sect, 
the Bidīyah, argue that God will punish whoever sins, even a prophet.” 


(D EP, s.v. “Rustamid”, 

(2) Al-Darjīnī, Tabagāt, 2: 244. 

(3) Al-Siyar wa-al-jawabāt, 1: 319. 

(4) Ibn Hazm, al-Fisal, 4: 2. 

(5) Van Ess, Frühe mu‘tazilitische Hāresiographie, 69. 
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Ibn Hazm says that the Karramiyah and al-Bāgillānī from among the 
Ash'ariyah agree that a prophet is capable of committing sins. However, 
the question here is whether the prophet would be punished for 
possible sins in the hereafter. According to the belief prevalent among 
the Zurayfiyah, prophets can be sinners; if they repent of their sins, they 
are not considered as unbelievers. Thus they claim that the prophets 
who sin - even if it is only for a short period of time - would be 
considered as unbelievers for the duration of the sin.” Theologically, the 
debate on sin has become broader and tends to reflect the Khārijī, Ibādī 
and Mu'tazili ideas on the subject. 

The main source for the sirah is the Qur'an, with its verses serving 
as proof-texts. It can be said that until the beginning of the 3rd century 
Ibadism did not make use of Aadithto support theological opinions, even 
though the Ibadis had a complete collection of Aadith in the Musnad of 
al-Rabī' b. Habib (d. 180s/790s). The second source is Qur’anic exegesis 
(tafsir), especially the commentaries on the story of Moses. The third 
source is the athar, the opinions of the earliest Ibadi imams and scholars, 
since Abū Yazid uses the phrase "Abū ‘Ubaydah related to us that...”. 

According to the manuscript into which the sirah of Khwārazm is 
bound, there is only one incomplete copy of this text, and no other textual 
source supplies the missing portion. This text is thus a faithful copy of an 
incomplete original. As a result, I have had to interpolate in order to 
improve the accuracy of the text. I have also supplied vocalization 
(tashkil) and punctuation, since the original - for the most part - lacks 
both of them. The symbols and abbreviations used in the editing are 
intended to clarify the text and are listed above (see page 27). 


(1) Ibn Hazm, al-Fisal, 4: 2-32. 
(2)  Al-Siyar wa-al-jawabat, 1: 138. 
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1.3 The Text 
١ 
هذا ' [إلى] من کتب [من] أصحابنا [من] أهل خوارزم:‎ 

-١‏ قال جعفرٌ آبو عبدالرحمن: إن أصحابنا -أبا سلیمان- منهم صا 
أخو نصر [و] أبو عبدالله rer‏ منهم LĪVI ŠĪ‏ يزيد» فسألوه عن هذهو 
السائل) "al‏ عنها(): 

۲- سألناه عن OUI‏ سبقت© لهم في p‏ اله sai‏ وهم الی وم 
مُقیمون على SZ‏ هل a Oasis Cadel de‏ مِنَ الله؟ وهل ase‏ ذلك 

$074, JU عنهم‎ 

- نعم» g E LS‏ اكاب d jj Ej D‏ = تال" ی 
e aeri‏ ییات N. d,‏ الوم ال * اوليك ie‏ 
j‏ أن عم i‏ الله GIG‏ وس مین * خالدین فیها لا ML Ode‏ 
Y, Cds)‏ هم ean yi * dāki‏ ابوا من بعد ذلك ۱۱ ...»0 
(۱) هذا: فهذاء .B‏ 

O gl أتوا:‎ (v) 

.O فأجاهم: فاحایهم»‎ (Y) 
B «4:0 «4 عنها:‎ )۶( 
„O الذین: الدين»‎ (s) 


(1) سبقت: سبق» 8. 

O علیهم: علهی‎ (Y) 

)4( یدفع: ینفع» oO‏ يرفع» .B‏ 
)1( بالتوبة: بالسوبق 0. 
(۱۱) تعال: c7‏ 0. 
o‏ 
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(۳: ۸۹-۸۲ نزلت في Oo AI‏ بن سوید. 
-Y‏ - واوصییکم بتقوی الذي i‏ يرل عالما "or U‏ عنه شيء» ولا 
NES‏ اه شيء is. Y.‏ کان به عالما؛ s‏ أن en e e" ola‏ 


gs‏ مات فهؤلاء كانوا في ولاية لله قبل أن ب e as Ly edle‏ شاه 
الولاية عنهم. 

-٤‏ فأخبرونا عن أمر الله والدين: هل Cay‏ 1( هو(" قائم على 
Je‏ واحدة؟ 


of لله موسی‎ pl فقد‎ 09 us حال وكين‎ gen أنه‎ pem ob 
فقتل‎ >» del بانحاذه م۲‎ pieši Lili جين‎ —-— O°) قومّه أن یقتلو‎ Sal, 
als ia قتلاهم سبعیر ألفاء م رفع عنهما‎ C "A ap بعضاً‎ 0 gan 


O c» I 44H (0) 

.8 0؛ يغرب»‎ oa يعرّب:‎ (Y) 
.B- من: له 0؛‎ (N) 

O يخلق: حلق»‎ (E) 

)°( يعلمه: بعمله» .B‏ 

(5) الذين: الدين» 0. 

B dei tO نشأوا: نشواء‎ (V) 
ول: ۸ ظ.‎ (^ 

)3( فأحبرو نا: فاحیرنا» .B‏ 

(۱۰) يتغير: يتغيرواء B‏ 

0 cl آم:‎ (1) 

B هو: وهی‎ (N 

.8 واحدة: واحد»‎ (OY) 

.0 تتغیر: تتعير»‎ (Ot) 

.B co pled tO یقتلوا: يقلواء‎ (10) 
.0 باتخاذهم: وانخاذهم‎ (15) 

(۱۷) بعضهم: بعصهم O‏ 

.8 بلغت»‎ tO بلغ: بلعت»‎ Q^) 
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عليهم. july‏ الله حمدا صلى الله عليه وسلّم أن ینهی aad‏ أن as‏ وا ie d‏ 
فقال: ET od et up‏ لا Af ust‏ بتکم بالباطل إلا أن Oy SE‏ 
ES o om‏ نکم al ol SC REP‏ کان یک ریم "وم 
rex‏ ذلك عدوا ual SLS CIS‏ كارا وکان ذلك عَلَى اله ki‏ 
)£: ۳۰-۲۹). فهذا جلاف لما زعمتم*) أن ولاية الله eu à SLL‏ 
راقن علی BJ‏ الذین سبقت" ف في علم الله Bere‏ 
Ke‏ في ولاية الله من Af‏ الله Ss‏ عليه السلامُ أن يُقإتلهم ويَثْراً منهم؛ وقد قال؛ 
itp‏ في SI‏ أربعة هر وَاعْلَمُوا آلکم غَيْرُ مُمْجزي اله وأن الله pe‏ 
الکافرین Ui ea‏ الاس یرم eed‏ الأكبر of‏ الله بريء من 
مش کین ,03,55 فان شم se‏ حير op PS‏ ولمم LS‏ الم 1M‏ 
مُعْجري s alll‏ لین کفروا بغذاب N NT‏ من C‏ 
لله لا OMY s‏ أبداء وقد قال الله تعالى في الذين 15308 عائشة ol OM pkey‏ 
ju ge tad‏ مب to d‏ لك بل شوه رک 
ری مت ما اسب من الم اي Is‏ کر هم له ee‏ 


O ارة: تحارة»‎ (Y 

)7( رحیما: رحماء O‏ 

.0 ظلماً: طلماء‎ (Y) 

(۶) خلاف: حلاف» .O‏ 

B لما زعمتم: لمن زعم‎ (e) 

(5) المقيمين: المتقين» 0 B‏ 

BO سبقت: سبق»‎ (V) 

)^( وأذان من الله ورسوله إلى الناس يوم BAN‏ الأكبر: ت 0. 

)9( وان تولیتم فاعلموا أنكم غير معجزي الله وبشّر الذين كفروا بعذاب أليم: - O‏ 
)0% يتولاه: يتولا Bal‏ 

)11( وصفوان: وصفوان فقال» „O‏ 

„O الذین: الدین»‎ (Y) 

„O »- بل هو خير لکم» لكل امرئ.... کیره منهم له عذاب عظیم:‎ (N 
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pl LS ES aes Se إلى قوله ...ولا" الله‎ 
ص‎ (Xe Y) 6" والله سویع لیم‎ ISTE ولکر الله‎ adf 
BAT SA أولي‎ v ol aly (KL pad tul Jr Y قال:‎ 
i d ae ها حون أن‎ (yas ER, 


Bor - 


(YY :Y£) €: ^ Aur, ;‏ وقال: D‏ الذي ey!‏ رت ار 
se SEI UL‏ | في الا = Oe Ue‏ 


(YY :Y£) 
قريب‎ peas ثابتٍ الأنصاري؛‎ by OU هل کان‎ ela ه-‎ 

أبي بكر ge i‏ فيمن 125 عائشة؟ وهل تابُوا» فقبل منهم 
الي صلی الله عليه وسلم e Er‏ و al‏ یقبلوا منهم؟ ؟ وقول لله 


40, 


TEM Ges باربعة‎ L ds = al One c : تعال‎ 
إلا الذين‎ * RAM هم‎ aši; ۳۹ شاد‎ -d U ES Y, ale اش‎ 
.)5-4 :۲ (؛‎ de فان‎ Le Dl, GUS ax ابوا من‎ 


)0 0: فضل: فصل» O‏ 
)© ولكن الله يزكي من يشاء والله بیع علیم: Om‏ 
»( ولا أل أولو الفضل BB c ily pe‏ 
(E)‏ يغفر: يعفر» O‏ 
)9( ثم قال: "ولولا فضل الله.... والله .B cci ede get‏ 
)1( عظيم: عطيم» 0. 
(۷) مسطح: مصیطح £O‏ مصطحء B‏ 
See Ibn Hisham, al-Sirah al-nabawıyah, 3:347.‏ 

„O dye حمنة:‎ (A) 

See Ibn Hisham, al-Sirah al-nabawiyah, 3:347. 
.8 وهل: فهل»‎ (0) 
O qe S توبتهم:‎ )۱۰( 
.0 والذين: وان الذين»‎ )۱۱( 


Odds تقبلوا:‎ (Y) 
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NN AY iia cs‏ أصل ولا 

Be‏ من الله cia‏ وقد od‏ الله US‏ وغطیب عليهم في كتابه 
ceļš‏ عليهم؛ > کقول" الله في سورة Jed‏ هِمَنْ aS‏ بالله من Bi‏ انه Vy‏ 
من Saa Uy ost‏ باون ولکن من شرح pl A‏ غضب 
eie GUE pili all oe‏ إلى قوله: ee‏ 


v á 


aig 


A E ER‏ رل مس 

بعدها ON Ad‏ فاقوا dil‏ ولا تحعل‌وا الش كن 
أولياء حي يووا یروا عن ش ركهم فان الله قد es‏ منسهم ورسوله 
والمؤمنون» حيث يقول: ily‏ يق الله 35:55 N e e» ll il‏ 


أن d‏ ره من A‏ كن UI‏ إن شم Se‏ وان قولكم. ..& 


Ree RECO TE PESE PER ob. EY 
.(2=T 35 
المشرك الذي‎ iO dus قيل: هل‎ es قال: وحدثنا أبو عبيدة:‎ -۷ 
سبق في عليه له" السعادة؟‎ 
ās Mi ر وکا‎ DRE 
i BEE d کفرا‎ FS ss ba Vs V ob» 
من‎ J£ atf t Op إلى قوله:‎ eu Maas ولا‎ edi لیر‎ 


)0( كان: کانت» © 

0 کقول: قول»‎ N 

.0 الدين»‎ N 
0 یتول: يتولاء‎ © 

)© سبق: شق» O‏ 

(5) 3 علمه له: له في علمه 8. 

O dm Em (V) 

)^( الله: -« 0. 
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VEN MSIE‏ و ..€ novio‏ فلا 
ad‏ لوزن ولا F. lā)‏ أعداء Pug‏ اا 4 d‏ 
Au‏ >2( 

—: Lazio) الله الب الرحيم‎ diss ejas 
ما‎ do di ولا في الآحرةء‎ WU في‎ tas Oa ویر علينا لاه ولا‎ ett 


Pi‏ بک و السلام عليكم. 
Translation‏ 1.4 


This is to our companions (ashàbuna)? in Khwärazm 

1- Jafar Abū ‘Abd al-Rahman says that our brothers (ashābanā), 
who are Abt Sulayman, Salih, the brother of Nasr, and Abt ‘Abd Allah 
and their group, came to Abü Yazid and asked him about these issues, 
and he answered them [as follows]. 

2- We asked him about those who have already acquired salvation 
according to God’s knowledge, but who today are polytheists. Are they to 
face God’s anger and condemnation? And is this averted if they repent? 

He answered, “Yes.” This can be proven from God’s Book” in Sürah 
Al ‘Imran: “How shall God guide a people who have disbelieved after 
they believed, and bore witness that the Messenger is true and the clear 
signs came to them? God guides not the people of the evildoers. Those, 
their recompense is that there shall rest on them the curse of God and of 
the angels and of men, altogether, therein dwelling forever; the 


O تحد: تحب‎ (1) 
الستحلدئین: المبتدعين:‎ (Y) 
According to the Prophet's hadith: بدعة".‎ Sur "كل‎ 


.B <- Ab (N 
O quu النبيّين:‎ (6) 
O البار»ء‎ ZI (e) 


(6) This term is used in the Ibadi compilations to refer to the 10301 followers, as opposed 
to the term qawm, which refers to non-Ibadi Muslims. 
(7) Quran. 
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chastisement shall not be lightened for them; no respite shall be given 
them. But those who repent thereafter, and make amends.” [(3:86-89); 
this verse was revealed concerning al-Härith b. Suwayd]. 

3- I advise you to fear Him who always knows [everything], for 
nothing escapes [His knowledge]. Nothing happens except He has [prior] 
knowledge of it; before their creation, He knows about them. He created 
the angels, the prophets, and believers, who were born and raised 
faithful and died the same. They were under God’s protection before 
their creation; this protection has never ceased. 

4- Inform us about the order of God and religion: does this order 
change? Or does it remain [static] in one state? 

If you claim that it is an order that does not change, then [you are 
wrong, for] God instructed Moses to order his people to destroy 
themselves when they corrupted themselves by worshipping the calf. 
They killed each other and the number killed was seventy thousand. God 
then lifted His order and forgave them. He also commanded Muhammad 
(peace be upon him) to prohibit his people from destroying themselves, 
and He said: “O believers, consume not your goods between you in 
vanity, except there be trading, by your agreeing together. And kill not 
one another. Surely God is compassionate to you. But whosoever does 
that in transgression and wrongfully, him We shall certainly roast at a 
Fire; and that for God is an easy matter” (4:29-30). 

This [verse] contradicts your claim that God’s protection of the 
angels, the prophets, and polytheists who had previously acquired 
salvation in God’s knowledge, be one [and unchanging]. How is it, then, 
that there are those whom God commanded His Prophet to fight and 
disavow! And He said: “Journey freely in the land for four months and 
know that you cannot frustrate the will of God, and that God degrades 
the unbelievers. A proclamation, from God and His Messenger, unto 
mankind on the day of the Greater Pilgrimage: God is quit, and His 
Messenger, of the idolaters. So if you repent, that will be better for you; 
but if you turn your backs, know that you cannot frustrate the will of 
God. And give thou good tidings to the unbelievers of a painful 
chastisement;” (9:2-3). You claim that whomever God curses, He never 
protects. As for those who made false accusations against ‘A’ishah“” and 


(1) ‘A’ishah bt. Abi Bakr was one of the Prophet's wives. She died in 57/676. EP, s.v. 
“Misha bint Abi Bakr”. 
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Safwan,” He said: “Those who came with the slander are a band of you; 
do not reckon it evil for you; rather it is good for you. Every man of them 
shall have the sin that he has earned charged to him; and whosoever of 
them took upon himself the greater part of it, him there awaits a mighty 
chastisement” until He says: "But for God's bounty to you and His mercy 
and that God turns, and is All-wise” (24:11-21). Then He said: “Let not 
those of you who possess bounty and plenty swear off giving to kinsmen 
and the poor and those who emigrate in the way of God; but let them 
pardon and forgive. Do you not wish that God should forgive you? God is 
All-forgiving, All-compassionate.” And then: “Surely those who cast it up 
on women in wedlock that are heedless but believing shall be accursed 
in the present world and the world to come; and there awaits them a 
mighty chastisement” (24:22-23). 

5- Tell us, is it not true that Hassan b. Thabit al-Ansārī, Mistah, Abū 
Bakr’s relative, and Hamnah bt. Jahsh were amongst those who 
slandered ‘A’ishah? Did they repent? And did the Prophet (peace be 
upon him) and the believers forgive them, or did they not? God says: 
“And those who cast it up on women in wedlock, and then bring not four 
witnesses, scourge them with eighty stripes, and do not accept any 
testimony of theirs ever; those—they are the ungodly, save such as 
repent thereafter and make amends; surely God is All-forgiving, All- 
compassionate“ (24:4-5). 

6- Furthermore, you claim that God forgives only those associated 
to Him [who have His protection] and they are not at all cursed by Him. 
[This is not true,] for in His Book He cursed the people who angered 
Him, then later He forgave them. In Surah al-Nahl (bee), He said: "Whoso 
disbelieves in God, after he has believed—excepting him who has been 
compelled, and his heart is still at rest in his belief—but 5 


(1) The particular incident referred to here occurred on the return from the expedition to 
the Bani Mustaliq, 5-6/624-625. When the march was ordered, ‘A’ishah was not in her tent, 
having gone in search of a valuable necklace she had dropped. As her litter was curtained, it was 
not noticed that she was not in it, until the army reached the next halt. Meanwhile, finding the 
camp gone, she sat down to rest, hoping that someone would come back to fetch her once her 
absence was noticed. It was night, and she fell asleep. In the morning she found Safwan, who let 
her mount his camel and escorted her, leading the camel on foot. This gave occasion for 
enemies to raise a malicious scandal. The ringleader among them was the chief of the Medinese 
hypocrites, "Abd Allah b. Ubayy, who is referred to in the last clause of this verse. See Ibn 
Hisham, al-Sirah al-nabawiyah, 3: 345. 
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breast is expanded in unbelief, upon them shall rest anger from God, and 
there awaits them a mighty chastisement” until He says: “without a 
doubt, in the world to come they will be the losers. Then, surely thy 
Lord—unto those who have emigrated after persecution, then struggled 
and were patient—surely thy Lord thereafter is All-forgiving, All- 
compassionate” (16:106-110). 

So fear God, and do not take unbelievers as friends unless they 
repent and leave polytheism, for God and His Apostle and believers have 
dissolved their treaty obligations with pagans. God said: “A 
proclamation, from God and His Messenger, unto mankind on the day of 
the Greater Pilgrimage: God is quit, and His Messenger, of the idolaters. 
So if you repent, that will be better for you; but if you turn your backs...” 
until He says: “But if they repent, and perform the prayer, and pay the 
alms, then let them go their way...” (9:3-5). 

7- He") said that Abū ‘Ubaydah™ was asked: Does God sustain care 
for the pagan whose felicity had been preordained? Abū ‘Ubaydah said: 
"No, not until He pulls him, the polytheist, out of his polytheism." [To 
support his view,] Abū ‘Ubaydah recited the following verse [from the 
Qur’än]: “Those who believe, and then disbelieve, and then believe, and 
then disbelieve, and then increase in unbelief, God is not likely to forgive 
them, neither to guide them on any way,” until He says: “...surely the 
hypocrites will be in the lowest reach of the Fire; thou will not find for 
them any helper, except for those who repent” (4:137-146). So, do not 
accept the views or opinions of innovators, because they are the enemies 
of religion and the prophets. In this matter God said: “...and who is 
further astray than he who follows his caprice without guidance from 
God? Surely God guides not the people of the evildoers” (28:50). 

8- We fear for you and ask the kind and merciful God to bestow 
prosperity on us, unite us, bring about felicity, and not to separate us in 
this world and in the hereafter. He is our sustainer, and peace be upon 
you. 


(1) ۵ 
(2) Abū ‘Ubaydah Muslim b. Abi Karimah. 
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2.1 Introduction 

Upon investigation, it appears that this epistle is composed of two 
parts which differ somewhat in both style and content. This raises the issue 
of the epistle’s authenticity. The first portion consists of a fatwa concerning 
wilayah (association) and barã ah (dissociation) with regard to some of the 
Prophet’s Companions. This fatwa might have been a reply to questions 
from the people of Khuräsän about the doctrines of association and 
dissociation. Basically, the author uses a polemical style, which includes a 
long section in which he explains the fundamentals of the religion (usu al- 
din). This style is employed in order to refute opposing views on the subject. 

The second section comprises a tract entitled "The Genealogy of 
Islam" (Dhikr nasab al-islam). The main subject here is the Ibadi point of 
view on various issues of Islamic jurisprudence and theology. It also 
provides a general elucidation of Islamic faith, including manners of 
worship, laws governing human affairs, and legislation concerning various 
corporal and capital punishments. In fact, this epistle has many 
characteristics that can also be found in the sirah of Wail b. Ayyüb al- 
Hadrami, in terms of both content and style. It is worth noting that the 
title of the sirah is also similar to that of Wail b. Ayyüb, which carries the 
title Vasab al-islàm. The problem is that Wa'il b. Ayyüb al-Hadrami was an 
Ibādī scholar who lived in the 224/89 century,” while this letter was sent 
at the beginning of the 4/10" century. This justifies the assumption that 
the author of the epistle to the people of Khuräsän used and quoted from 
the sirah of Wail b. Ayyüb and combined two sirahs into one, with an 
introduction, main body, and conclusion. According to the /Jāmiof Ibn 
Ja far (374/9% century), we find a quotation from Dhikr nasab al-islam by 
Wā'il b. Ayyūb.” Al-Sälimi, in dealing with the explanation of the Ibadi 
creed in Oman ( agīdat ahl "Umān), quotes extensively from the text of 


(1)  Forfurther detail, see Crone and Zimmermann, The Epistle of Salim ibn Dhakwan, 308-309. 
(2) Ibn Jafar, Jami‘, 1: 115. 
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Nasab al-islàm/" In the last chapter of his work comparing North African 
creeds, Cuperly examines an Omani Ibädi creed published in X. Kashf al- 
ghummah as agīdat ahl "Umān. The text of agidat ahl Uman quotes from 
the sirah of Abū Ayyüb Wä’il b. Ayyūb - a work with the title Nasab al- 
islam: However, it appears that Cuperly did not see the text of Nasab al- 
islam as it was not available to him to consult in his examination. 


2.2 Commentary 

At first glance, it is clear that the sirah is written in the form of a 
letter from one group to another. The authors were almost certainly a 
group of Omani 'u/amá; because they say, "We are writing to you out of 
kindness,” while the recipients are a group of Ibadis in Khurasan, for the 
epistle states, “For those who have written to us from among the people 
of Khurasan”. The epistle has no specific addressee and probably never 
had one, since it is really a letter to all of the Ibadis of Khuräsän. 

At the beginning of the epistle there is no basmalah. One cannot be 
sure whether this was a mistake made by the copyist, or whether the 
omission is merely a convention; some of the copyists of siyar generally 
did not use the basmalah to begin their copies. Thus the copyist might 
have omitted it on the grounds that the siyar were considered a single, 
self-contained corpus of literature. In that case, to mention the basmalah 
at the beginning of each epistle would have been superfluous. The batrā” 
genre of literature, namely that which starts without the basmalah, 
began in the Umayyad period, when letters or sermons appeared 
without this usual ritual prolegomenon.” 

The sirah starts with the obligatory tahmid, which is followed by a 
wasiyah bi-al-taqwa (enjoinder to piety). This is a common feature of 
early doctrinal epistles and speeches, originating in Iraq or within the 
Iraqi sphere of influence.” Throughout the epistle the author uses the 
connectors wa and aw sparingly as well as attached personal pronouns, 
to evoke an oratory style. This could be due to the fact that the speech 
was transcribed by way of dictation; when this is the case, the copyist 
has to employ a style replete with wa and aw in order to give the final 


(1) Al-Salimi, ‘A., Tuhfah, 1: 84-85. 

(2)  Cuperly, Introduction à l'étude de l'Ibadisme et de sa théologie, 261-278. 
)3( Al-Jāhiz, al-Bayan wa-al-tabyin, 2: 6. 

(4) Al-Jahiz, al-Bayan wa-al-tabyin, 1: 118. 
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text literary cohesion. This sirah has served as an influential model 
for many of the features found in later Ibadi epistles, dating from the 
6th century through the 10 century. Examples include Risā/at al-diyandat, 
by al-Shammäkhi, and works by al-Kindi‘” and al-Kharassini. This style 
of writing has also been adopted by the likes of Ibn Qudamah al-Hanbali 
in treatises on the Hanbali creed. 

With regard to the terminology and expressions used in the text, we 
can highlight two salient terms, the first being nasab al-islam. This is 
mentioned in several siyar texts, including the sirah of Abü Ayyüb. The 
basic meaning of this term has been suggested by Khalaf b. Ziyad 
al-Bahräni (the first half of the 2۳9/88 century), who says in his sirah, 
“we shall remind you of God, and of Islam, which is the religion that is 
attributed to Him (a/-is/am alladhi nusiba lahu)”.“ This is also used by 
Hashim b. Ghaylan in his sirah to Imam ‘Abd al-Malik b. Humayyid (207- 
226/823-841). This is a text he was compelled to write in order to 
educate the masses. It contains the following: “You should elucidate for 
them nasab al-islam (wa-azhirü lahum nasab al-islam) and educate them 
in what they should perform, namely that which is good, and in what 
they should eschew, namely that which is evil.” To illustrate the use of 
this term in a later period, we see in the sirah of ‘Abd Allah Muhammad 
b. Īsā al-Sarrī (second half of the 5۳/11۴ century), entitled Fī a/-farg 
bayna al-imam al-älim wa-ghayr al-‘alim (On the Difference between a 
Learned Imam and an Unlearned Imam), that the author describes the 
possibility of appointing someone to the imamate even if he is known to 
commit sins. In such a case, the scholars will ask him to repent; if he 
does and, in addition, accepts the creed contained in nasab al-islām,” 
then his imamate is acceptable. Furthermore, this terminology is used in 
the sirah inviting people to Ibādism. This epistle says: "You should 
elucidate for him nasab a/-islām; only then is it possible to accept him.” ® 
All these quotations suggest that the usage of the term nasab a/-islām in 


(1)  Ennami, Studies in Ibadism, 249. 

(2) Al-Kindi, A., al-Ihtidā', 235-239. 

(3)  AlKharassini, Fawākih, 1: 189-197. 

(4)  Daiber, “The Creed (‘Aqida) of the Hanbalite Ibn Qudama al-Magģdisī”, 105-125. 
(5) See Chapter Three, on this sirah. 

(6)  Al-Siyar wa-al-jawābāt, 2: 37. 

(7)  Al-Siyar wa-al-jawabat, 1: 406. 

(8)  Al-Siyarwa-al-jawabat, 1: 389. 
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Abt Ayyüb's epistle is based upon the current usage among the Ibadis in 
Basra. The text intends to educate the Ibadi followers about Islam, and 
possibly also about the means by which they can acquire such 
knowledge (i.e. the chain of transmission, or isnād). In so doing, the 
Ibadi would be sure in his belief and in the way in which he acquired it. 
Both of these postulates highlight two important points. The first is that 
we can see the early creed, or belief structure, of the nascent Ibadi 
community in Basra; the second is that we encounter the technical 
language used in religious texts that subsequently issued from Basra. 
Juxtaposed with the first term, nasab al-islam, is the second 
expression, a/-manzilah bayna al-manzilatayn (lit. the position between 
the two positions), which refers to the position of the grave sinner in 
Mu'tazili terminology. This intermediate position is one of the defining 
characteristics of Mu'tazili theology. At the beginning of the 3'd/9th 
century Mahbüb b. al-Rahil and Hārūn b. al-Yamän, two Ibādī leaders in 
Basra, engaged in an extensive theological debate concerning the nature 
of sin. Härün classified sin according to three specific categories. The 
first type of sin is that which makes the perpetrator a disbeliever. The 
second type is that which, when committed, renders any judgment of 
belief or disbelief impossible. The third type is that which God forgives. 
Harun, in order to justify his own particular view, referred to the case of 
the Prophet's behaviour with regard to his wife, ‘A’ishah, after the battle 
of Banü Mustaliq. The Prophet abstained from expressing an opinion 
until the Qur'àn acquitted ‘A’ishah of the allegation that was brought 
against her. Hàrün held that she was in a "position between two 
positions.” What is the Ibādī perception of the precise nature of this 
intermediate position? According to al-Jannawuni, the Ibàdis both 
believe and do not believe in the intermediate position. With respect to 
the latter stance, the Ibadi belief is that they do not accept any position 
between belief (rman) and disbelief (kufr). With respect to the former 
stance, they do believe in the intermediate position, since they regard 
the grave sinner to be in a state of kufr al-ni'mah; conversely, the 
Mu tazilah regard a grave sinner as a fāsig (open sinner).' This concept 
may have a basis in the very early days of Ibādism. We can see in ‘Abd 
Allah b. Ibad's letter to ‘Abd al-Malik b. Marwan that the early Ibadis 
split from the Khawarij, because the latter considered Muslims who 


(1) Al-Jannāwunī, al-Wad‘, 14. 
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committed grave sins to be polytheists. Abū Sakin ‘Amir al-Shammakhi 
(d. 792/1389) states in his epistle, Risälat al-diyandat, that: 

»We hold that the state of hypocrisy is the intermediate position 
between faith and polytheism. We hold that hypocrites are neither 
believers nor polytheists. We hold that the polytheists are neither 
believers nor hypocrites. We believe that the believers are neither 
hypocrites nor polytheists. We hold that there is no intermediate 
position between faith and disbelief. We hold that he is an infidel- 
ingrate." ? 

Al-Mus‘abi (d. 1188/1774), on the other hand, notes that the Ibadi 
Weltanschauung and that of the Mu'tazilah with regard to the grave 
sinner are doctrinally similar, but differ in expression (/afz). The 
Mu'tazilah refuse to indict the Muslim on his kufr, even if he is a grave 
sinner. This can be seen in the contemporary accounts of Wäsil b. ‘Ata’ 
during the period of the birth of Mu'tazilism. In the course of a lecture 
delivered by his teacher al-Hasan al-Basri, Wasil stated that the grave 
sinner is neither a believer nor a disbeliever; rather, he or she occupies 
an intermediate position.” To conclude this assessment, it is possible 
that the Ibadis of Basra were influenced by the Mu'tazilah during the 
2nd/8th century. Amidst the polemical discourse between the two parties, 
ideas must have been exchanged and either adopted in full or 
modified.” 

As for the sources of this epistle, the most important one is the 
Qur’än. The epistle quotes Qur’änic verses liberally, which are usually 
prefixed by expressions such as qala Allāh and wa-gāla ta ala. Sometimes 
the verses are interwoven into the writer’s own voice, so that the writer 
effectively coopts the Qur’änic language to convey his own message. The 
epistle also contains fragments of Prophetic hadith. The use of hadith is 
frequent in the Ibadi epistles of the first period, for example, the sirah of 
Salim b. Dhakwan, the sirah of Shabib b. 'Atiyah, and the sirah of Abū 
‘Ubaydah and Abū Mawdüd Hajib. 


(1) Cook, Early Muslim Dogma, 65. 

(2)  Ennami, Studies in Ibadism, 251. 

(3) Al-Ju‘bari, al-Bu‘d al-hadari, 522. 

(4)  EP,s.v. "Mu'tazila"; Watt, Formative Period, 209. 

(5)  Nallino, "Rapporti fra la dogmatica Mu'tazilita e quella degli Ibaditi dell'Africa 
Settentrionale", 455-460. 

(6)  Seeal-Salimi, "Identifying the Ibadi Omani Siyar”, 115-162. 
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2.3 The Text 
إلى من کتب إلينا من إخواننا من أهل خراسان:‎ 

al الله لا إل إلا هی عادل في‎ SE SL سلامٌ‎ -١ 
وأحكم‎ gall + < AL, ate) حكيمٌ في فطل لَه حسن‎ ue في‎ ar 
الأفعال» وأتقن التدبير» بیده الخير وهو على کل شيء قدير.‎ 

J— عن العمل بأعمال‎ SU وا نُوصيكم بتقوى اه الذي"‎ -Y 
على الوفاء له بأوامره ورواحره [الي]‎ Bly علیکم العهد‎ del, النفاق»‎ 
اله واذكروا‎ (SĀLS واستقيموا‎ di .فاقوا‎ ul بتاكمل" ہا واختيركم‎ 
یو من‎ muU Be Sl والبعث منها‎ sli الوت‎ 
على ما‎ Liat بعص يعض الظالمون على أيديهم‎ pod dv) (ši ONU 
Lob] Vy وماد اخلیل حلیله‎ dpe 

US -۳‏ إليكم برا منا لکم وإجلالاً لقذ ركم وتعظيماً لحقكم 
وحن ومن us‏ من المسلمين في ميتر مِن الله ورغبة في إلفقكم» وأهل ذلك 
تم hs‏ نع ورانها معکم» وحن وم فلن من السلمین d‏ ستر من 
لله والحمد لله رب cite‏ وصلى الله على رسوله وسلم. 

4ت إن “سال سائلء فقال: أحبروني عمّن كان في ولاية السلمین إلى أن 
d et‏ ی لاود عدر رمن وا 
دعوتهم» من تبصر [us 3l‏ الولاية والبراعق mus be sol af‏ م آقام 
على کسفره ge‏ مات ولم تلم أنه تاب 2s‏ هل قبل السلمون ذلك منهم 


o‏ و سو 


على ees‏ بعد موټه؛ لقول من قال: إن من GU‏ ما ES‏ 


O الذي: الدى»‎ (Y) 
.O ابتلاكم: بلاکم»‎ N 
„O «ax یعض:‎ (T) 
O «tus ذلك:‎  (£) 
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ه- Ub‏ نقول 3 ذلك ولا قوة إلا بالل Gf‏ إن كان VS gi‏ عليه GU‏ 
من الأئمة الذین"" OL A uod‏ فقهاء المسلمينَ للقيام بدولتهم فبایغوه على طاعة 
pat‏ وسلموا إليه آمرّهم ودائوا بولایتی أو كان إماماً مِن VE‏ الدين الذينَ 
e‏ فضلهم مع المسلمينَ وأجمعوا على ولايتهم» مثل عمر بن اخطاب 
وعبدالله بن مسعوي py‏ بن زب والجلندى بن (green‏ والربيع بن eee‏ 
وحبوب بن الرحيل» وموسى بن علي» وحم بن حبوب» ومن كان يثلهم oF‏ 
S‏ اسه معهم» فهؤلاء لو شهدا عليهم أو على gel‏ منهم جاع من 
الشهود" - ولو S‏ عددهم T‏ و ا الخدت اف 
موتو AS‏ بو ثم لم شب من dime ge‏ بقبل ذلك المسلمون ade‏ وكان 

4 الق الواحب علیهم Su airs o‏ الشهود ثم Op am gated‏ توا رحَعُوا 
إلى منزلتهم uli‏ کانوا عليهاء وان را علی شهادتهم AF‏ السلمون على البراءة 
منهم. ولو كانوا ما شَهدوا على واحدٍ من هؤلاء الذينَ #ميناهم مع الس‌لمین 
في حیاتی ]1[ یقبل ذلك السلمون cele‏ وبروا caus‏ ثم استتابوه فان تاب 
قبلوا منهء of Oly‏ تم السلمون de‏ البراعة منه. 

اكاك ی a‏ مع المسلمينَ وأجمعوا على 
"IE‏ بي سفيان» وعمرو بن العاص» ومن كان غلهم 
م ot‏ لم نذكر el‏ معهم. فأولئك لو شَهِدَ لكل واحدٍ منهم (nU By‏ أقل أو 
TET ©)‏ السهود. O‏ 

„O الذین: الدين‎ (Y) 

„O احتارهم: احتارهم‎ (Y) 
O شهد: سهد.‎ (E) 

)°( الشهود: السهود» O‏ 


)7( يستتيبوهم: تستتیبوهم O‏ 


There is a gap in the manuscript. (Y) 


.0 «By أقل:‎ (A) 
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من السلمین آنه CoU‏ قبل موته مرن af, Be‏ عنه» وأن المسلمينَ رح وا 
إلى ولایته OJ ed‏ ذلك السلمون منهم» وكان في GH‏ الواجب علیهم أن 
تبروا من سهد هذه الشهادة أو أحد منهم [و] ae std OOF‏ فان تابوا رفوا 
إلى مزلم التي كانوا عليها معهم» وان We‏ على شهادتهم 5 تم السلمون على 
البراءة من ميناهم من هؤلاء الأئمة au‏ 

تالو ان دا من gani af‏ ار الأول للآجرء وهو 
Dan‏ مع TE Geli‏ فيه ويدعُو بعظهم بعضا إليه. Ks‏ 
dd‏ الشهادة في هذين reed‏ خاصة؛ N‏ 
ae S‏ ین ذلك تكذيب لمن cla‏ من نکم وإبطال Sige‏ الي 95 dl ed‏ 
oe‏ ا 
أو مات 3 م شهد عليه شاهدا og die‏ مل الدعوة zu‏ او a‏ 
u,‏ سل كدر نم آقام ade‏ ول lai‏ أنه 
تاب منه إلى ad‏ الواحب على من s‏ أن JE‏ 
Mus‏ عليه ] PN ete S‏ وأو كان كر ein sts‏ 
شهادة g of‏ عليه duel‏ الي كفر ها من بعد موته. وم یروا منه عليهاء 
کان MLE‏ عليهم أن يعذروا كل من نشاء من Jal‏ دعوتکم من بعد موت 
Jë a 0) ©)‏ 0 
(N‏ أن: ثم 0. 
qv)‏ تموا: O dl‏ 
9) أرثه: c‏ 0. 
(e)‏ الوجهین: الوحهین O‏ 
(Y)‏ بخلاف: بحلاف» 0 


O شهادقما: سهادقماء‎ (V) 
O «S كان جب: كانت‎ (A) 
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خالفكم de‏ كانوا في الأصل أولياء» فنحن نتولاهم على الأصل الذي 
geal‏ عليه» وان أنتم dail‏ علیهم OL‏ بإحداثهم؛ قالوا: لا نقبل منکم؛ 
Ug‏ ماتوا أو مانت حججهم. فان أنتم عذرثموهم بولايتهم إياهم بعد قيام 
الحجّة عليهم بإحداثهم» a‏ عليكم الفتق وبطلت eS ue»‏ الى فرقتم ما 
عمن قد ضل عنها من الخلق"» فان ضيقتم ذلك عليهم وبرئتم منهم فقد 
lea‏ قولکم: إن من مات GE d‏ عليه شهادة الشهود بعد موته حدث كفر 
به. وقد سمعت من يقول من المسلمين: قال عزان بن الصقر: لو أن M,‏ نشا 
في العراق» oH‏ بفضائل علي بن أبي طالب» ولم Da‏ باحدائی كان له 
أن یتولاه. فان كيد معه labs‏ باحدائه کان ade‏ أن Mey‏ من OL calidi‏ 
iua age‏ شاهدان al‏ “كان عليه أن يورا منه. وهذا دلیل علی X53 C‏ 
eque ea due e Os‏ سا تم رای ی کیان 
عزان dy‏ الصقر من فقهاء أهل OLE‏ وهذا الذي“ نذهب إليه ونعتمد عليه. 
a 3 m å nw à 5 : ۱ AP A‏ 

S5 —4‏ تسب الإسلام: الله ربناء و محمد (Uu‏ والقرآن إمامناء وبيت الله 
E‏ قبلتناء والإسلام دینناء وهو من الإعمان» OLY! a‏ من الاسلام» والتقوی 
من OLE!‏ والبر والوفاء من OLY!‏ بعض ذلك من بعض على استکمال") 
OLY‏ ما فیی وإقامة خدوده والعمل بحقوقه. ولا يثبت Oey!‏ بانتقاص فرائض 
الله ولا بالقام على حرام الله. 
(۱) الحجة: الححة» 0. 
(Y)‏ الخلق: الحلق» .O‏ 
N‏ يسمع: O qut‏ 
(f‏ وحب: أوحب» O‏ 
(e)‏ الذي: الدی» O‏ 
(5) استکمال: اسكمال» O‏ 
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OE‏ هو of sales‏ لا a‏ إلا الله = ay‏ ناف تسه وان 
Ge eh X doas Sites‏ جاء به عن الل والإبمان iu‏ واليوم >Y!‏ 
والملائكة» والکتاب. و النبیی» dat,‏ والنارء of,‏ الساعة آئية Y‏ ریب فيهاء 
وأن الله يبعث مَن في القبور» والأمرٌ بالمعروف واتیاله والنهي عن النکر 


و ve Te A vw‏ £^ و ^ 
واجتنابه» حيث امر OU, AT‏ كما بين في «US‏ و امن من عدل ذلك 


وحقه. 

(Olas my بتمام رکوعها‎ uel, عواقیتها ی اللیل‎ abe 
إلى احلالها!" بخشوع ووقار.‎ lel >! لذن‎ le وإحكام طهورهاء وما كال‎ 
علی این‎ d ولا‎ dus بت وا بو‎ Y ال‎ oe EN, 
لمن آراده.‎ OSL في السفر‎ dls عند الطهارة ها. وقصرها في السفر؛‎ 
راسا مسب علسی‎ das REN والجمعة في الأمصار‎ 
على موتى‎ Pod Pally الفطر‎ Bley من رجال أحرار.‎ pail کل" بالغ‎ 
أهل القبلة من بعد سهم وتكفينهم ثم دهم في حُفرتهم. ولا صلاة بعد‎ 
Ta mijas g Spa dr القداة حن‎ Le 
m أو صلاة على‎ qa) الشمس الا‎ 

۲ - وإيتاء الزكاةٍ نا أوجبها الله فيه من تلك الأصناف العروفة » Eg‏ 


(۱) شهادة: سهاده» „O‏ 

„O الله به»‎ sail (Y) 

O وفی: ونی عنه»‎ N 

P. «S  :اهدوجس‎ (É) 

„O إحلاها: ذلك احلاماء‎ (e) 
„O الشهادة: السهاده»‎ )5( 
„O الجماعة: الحماعه»‎ (Y) 
„O جائر: حایز»‎ (A) 
P.S X) 

„O  :ةفورعلا‎ )۱۰( 
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على فريضة الله(" Ong Ey‏ لوقت ومنتهی ee‏ وأداؤها إلى 
أهلها القائمين بحو" لله الحاكمين eds‏ الذين ERA i sly U pā‏ 
على doe Ji‏ ولا Osher‏ في الله ولا في aS‏ فأولقك أهلها وؤلاة OES‏ 
إلا مَنْ del‏ بغير حقهاء أو وَضّعها في غير أهلهاء وعمل فیها بغير سم الله 
و cale‏ وح M‏ وحعلها ملاعب Joie Go caly te‏ 
طاعته ومودته الذينَ لم يجعلا" الله لیم فيها ماه وم يفرض' لحم فيها Lg‏ 
للم يكن «dae (Ll‏ أو كان في pie‏ الجور» فعلى کل Cv‏ 
الزكاة في ماله أداؤها إلى أهلها U d‏ 
AY‏ وصيامٌ شهر رمضان FUERTE‏ وما استحفظه) mu‏ 

وجلم i ET E‏ وأداء زكاةٍ الأبدان عن [كل] hei]‏ صغير وكبير» حر 
وعبد. آنثی ;53 صاعاً مما يأكل. وحج ابیت الحرام من استطاع إليه سبيلاً. 
quali Ju Js‏ و رجم» وجار» وصاحب» 
وابن السبيل» وما ملکت الیمین؛ ومن جعل اله له G‏ وی دينه» E‏ 

Als‏ ين Bl‏ وال والفراق لهم والولاية على على ذلك. لا إذلال لأحدٍ في 
UD‏ ولا مُوادَة ولا موادة لغیر() تقوى حن يُوْمنُوا بالله ويعملوا بطاعیه 
وتلك ja al‏ عصى الل ولر A‏ 3 اله yag‏ 
Que Ed 0)‏ 
ES (Y)‏ نبيّه: وصية بينه» O‏ 
N‏ بحق:- O‏ 


P cS قسمتها: قسمهاء‎ (t) 

)0( أهله: لاهله» „O‏ 

)0( يجعل: نحعل» O‏ 

„S فإذا: واذاء‎ (V) 

(۸) وما استحفظه الله: أستحفظ الله من 6 P‏ 
(A)‏ موادّة لغير: هوادة بغير» 5. 

PS في من: فیمن» 0؛ فمن»‎ OD 
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6- وغض V pa‏ عن el‏ وحفظ الفروج عن الحرام وعمّانرّه الله 
المؤمنين وبرآهم منه. وستر سر الزينة الي مر الله بسترها فيما a OPEC U AT‏ 
Je J‏ منهم. E‏ النساء في بعض ذلك" عا م AL‏ به الرحال من CEA‏ 
وأن OE‏ في o^ E V Gale‏ على ose‏ ولا يضري بسأرجلهن 
یل ما Gabi‏ من Gt‏ إلا ما هر م من ذلك مما لا حرام فيه ولا عيب به» من 
JAS‏ في عییها أو حاتم في moda lex‏ امرأةٍ SL‏ سِوارها de ant‏ أو 
ub‏ بأذنهاء dear Viele d‏ أو lee‏ ِن سائر بدنها سوی وجهها 
er‏ الرجال فا؛ فهي عاصية sm uL)‏ توب من ذَنبها. 
GARY NEN‏ من ولا وص ل S‏ ولا 
یدعین ا ار ولا ael‏ دود ولا Gah py odes‏ ولا 
BA O% NEN‏ به مهن ولا OO fa‏ عند غير 
N qn deis eee‏ إلا عند أزواحهن. a,‏ 
واعتزال e Ba gr‏ والاغتسال من ابنابة. 

OST اسم الله على الذبيحة, ولا‎ =>; (co gi والاستعذان ق‎ - o 

ما Ši ST‏ عليه فذلك حرا وکل مسر حرامٌ. والتكاح بالفريضة 
)0 النظرء eS‏ 8 
6 ذلك: - P (S‏ 


O یضرین: یصرین»‎ N) 
P«S ad, فأیما:‎ (£) 
O خلخالاً: حلخال»‎ (°) 


)0( النواح: النوح» 0 
(V)‏ ولا یسفرن: Oct‏ 
(A)‏ للا: + 5 


„O یتجردن: جردن»‎ )٩( 
S ۳ یتطهرن: یطهرن‎ )۱۰( 
S SL تأكلوا:‎ )۱۱( 
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fal من‎ ISG اله‎ im نكاح من‎ N ورضی‎ Q3 o3], AT 
ا‎ ELT a الله في كتابه. والطلاق‎ GS تلك المنازل الى‎ 
يعوا‎ usi بفرائض‎ esl Di ài آيات‎ ss Y, الطلاق»‎ 
BAY وتوابعه من القول الذي‎ m وقول‎ VS واجتنابُ‎ -5 
Pili جمیسع‎ a إسلام الم والتوبة إلى‎ gt ذلك بين‎ Op القائل به‎ 
ومعروفا.‎ ULL a Ji ade والندامة‎ vēls والإقلاع عن‎ dial 
TEE والبغضاء‎ cae له» والبراءة‎ Ql Ny والشهادة على من ضل بضلاليه‎ 
الطاعة‎ NY إلا ما وس لله في ذلك من التقية في غير إظهار بالدعوة. والولاية‎ 
ال والعون لهم على البرٌ‎ Bi والميفظ لغييتهم‎ th على الطاعة‎ 
«Y 10) 4.. الإثم وال نان‎ de user والتقوی كما آمر الله «. .. ولا‎ 
لصيو و فلت أن‎ CUS dāki soe nar Sides aia 
lady الله يعلمُ ما في أنفسكم فاحذروه. وتظهیر القلرب من حقسدها‎ 
lady به‎ MIR وتنزيه الألسن عن مكروههاء وعصيان‎ 
هواهاء وتنبيهها من غفلتها‎ ie عن‎ uiu; ald عن سبيل هواها وما فيه‎ 
ورفعها عن ذلك إلى معام الإسلام ومكارمه ومنازل الع‌المین‎ © eo 
بنعمته لاجتماع فيها على طا‎ PEG وفيه‎ GIS في‎ alalt 


S البينة: السنة»‎ )١( 

O يتوارث: تتوارث‎ N 

(۲) الکذب: الک O‏ 

S شر: سؤء‎ (t) 

P S سهوها: شهومًاء‎ (°) 

P 5 Ju idle (1) 

„O بلمغالبة في حب الله: حب الله الغلبق‎ (V) 
PS یعاح»‎ ew (9) 
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۷ - وإقامة GH‏ والقول به لله لا لغیرو ما أمكن من ذلك واستطاع السبيل 
و ور o AT 4 A sa. 5 a g di‏ 

إليه» ee‏ 3 أئمة اهدى الذين er‏ الله بعزه» Quer‏ 
pos‏ بالنور. MO,‏ لو[ dee‏ والولاية لهم « والکينونة Je‏ سبیلهم» 
ومعرفة ead‏ الذي ead‏ لله ب وتضلیل من سوام من ET‏ الضلال وقادة 
anal‏ والفراقٌ لهم على معصية الله. والنصيحة لله في عباده فيما le‏ فيه وعَمُوا 
Milby be ji‏ عن سبيل رشاو وقول سداد. zur‏ هو pne pedi‏ 
tej‏ والذي جاءت به رسل الله Sie‏ وكذراً. ا ا 
بالحكمة والموعظة الحسنة يَدغون من Gol‏ ويقبلون ot‏ أقبل. 

- وقتال من کذب بیوم الدين» وبغی على آهل الدين من بعد بلوغ 
الدعوة Mad!‏ واتخاذ الحجّة Oade‏ لا فاية لقتال أهل التکذیب حن ug‏ 
بالله» ولا“ لأهل البَمْي حى يُفيئوا إلى أمر PE‏ الظلمة وما أحدثوا 
من Si‏ وابتدعوا ghey‏ من ضلال وشرعوا Oe‏ عن أمر الله وکذیا علسی 
Gas o. de al‏ نازخ اله g‏ سلطا dis‏ 122158 إلى 
Cus E E T‏ الإبمان القول دون H =: de‏ 
)0 وطء: وطيء O‏ 
(Y)‏ إليه: cage‏ 0. 
(Y)‏ واتخاذ الحجّة علیه: +« .P‏ 
)8( ولا: P‏ 
re)‏ نصبواء 5. 
)1( ادّعى: „O des‏ 
(Y)‏ العمل: الفعل» P cS‏ 
(A)‏ أبطل: «JU‏ © 
Jai (4)‏ العاصي: IP‏ 
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الجنة من بعد مصیرهم إلى BRUT‏ 
abs)‏ و تخسیر. ۱ l l‏ 

Heatly - ۵‏ ین وراء OLY‏ والذب dae‏ ما ff‏ و کلف dit‏ فیه هل 
النظرء us dast‏ ملد ی id KAA‏ 
ali, ERBEN,‏ على Op ISG‏ الأمور [الي i Lal‏ مها والقيامُ لله 
olga p csl‏ على القريب puts‏ ولا E. Esa Bises E‏ 
Sy Sid,‏ الناس بالعدل» ا بالعهدٍ على الطاعة» ولا طاعة لمن عَصَى 
الله ولا وفاء Bl‏ معصية ال ولا SE‏ لمن SE‏ بغير ما Qf‏ الله ومن 
م يحكم بها Ji‏ له pa‏ 335 الأمر la fa‏ هم الكافرون EO DNA‏ 
والعدل في الوزن والوفاء في الكيل NE‏ وامحافظة على 
احدود uls‏ والحارم الي De‏ من الأموال Juy ksi‏ 3 
لك بو وله ما دق att‏ ین ناکم polly‏ والشارب. والتشدید 
في ذلك pal‏ له ca ihe LS‏ فمن ابتغى وال وا E‏ 
Gib,‏ كان له ما اوا اله من ŠI‏ والجزاء في العاصل والعذاب في 
الا حرة. ۱ ۱ | 
۰- و رم Uh V)‏ ماع ob iW Bay‏ هم duce Os‏ 
فيه EY‏ وآوحش الأمور ما لا شاهِد له من الله ولا في كتابه ولا في 
BING a‏ من أفاضل الصحابة. > as Yu eel‏ ثوابه. 
0 فکل: وكلء 0 


P 5 calsl لاهله:‎ (v) 

P + أهل العلم والبصر:‎ (T) 
0 مکارم: مکاره»‎ (+) 

P 5 cop الله: الله‎ (°) 

Oc udis (1) 

PS أجر: حزای‎ m 
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والوقوف عند ol‏ والأحذ بالبینات esl zi‏ وطلب علم مالا عفر 
ASĀ 7 ^ 7‏ و و " 4 i‏ ^ 3 
Ele‏ والعلم والعما L.‏ علم الله واثباع ما هدی الله(" cJ‏ والانساع Ls.‏ 


zw م‎ 


di c‏ ني a EN, exo‏ وما من الله به من رحمته فيما ŠĪ‏ لعباده 
OL‏ وما حقل شم فيه SAB‏ واظهار ioa‏ والثناء على الله يماء ERP‏ 
cl‏ والشکر عليها. وترك du‏ ووضع pul‏ والکبر» ns,‏ أخلاق الکفر 
في العلانية Fly‏ والسزول عند العلوم”” على call‏ وعلى آمل Dp‏ 
والاستكانة له والتواضمٌ وحسن السمة ee‏ وتا dā gt‏ 
qe‏ والتعظيمٌ للقول على الله بغير GLI‏ وعا لا علمون. Bi N,‏ 
Auge‏ ولا ُقتل Last‏ ولا OW‏ على da‏ تنل jas ss V i‏ 


po Bee 


UG >‏ فِيهًا AUR a‏ عليه Set, inis‏ لَهُ AY :4( LEE Ue‏ 
وفرق الرأس Sai,‏ الشارب» والسوالك el,‏ والاستنشاق» وشف 
الابط وقص uA‏ ولو od, alta‏ والاستنجاء من أثر البول والغائط. 
E LEA,‏ الله ني حَرَمِه وعلى المؤمنين من > بيته في حين ذلك» ووقثه 

إلى N aeo‏ الا حلال منه» واحتناب ما نی الله عنه هُنالك من الرفت والفسوق 


P«S« u idus bb ما لا‎ 0) 

P:S et ET ما هدی‎ gu N 

.O والأحذ: ت‎ uc (Y) 

O بالیسر: البشس‎ (t) 

P cS العلوم: الغلو»‎ (°) 

O اهل دينه: أهل نبيه»‎ O 
In Ibadite theology the term ahl al-bayt (Holy Home) is usually believed to include all 
Muslims, in contrast the term comprises in Shiite ideology the Prophet’s relatives, 


especially his grandsons al-Hasan and al-Husayn. For more details on this issue, see al- 
Sälimi, ‘A., Mashariq anwar al-‘uqil, 41. 


( إظهار: اطهان: O‏ 

)^( ]4 له عذانا duse‏ جهنم وسأت مصيراء P «S‏ 
)4( حج: .O e:‏ 

.0 duis منتهى:‎ (15) 
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والجدال في في الحج» ؛ في BALA‏ وخسن sib‏ وذکر الله dus‏ والانتهاء عن pS‏ 
المؤمنين والطعن عليهم» والغيبة لهم وسوء الظن بهم» Da poly‏ 
ee‏ ذلك الذي يُحبط الله به الأعمال» wr.‏ 
pag avy‏ اه إل اران واد حقوق المؤمنينَ البهم» من 
احفظ والودَة والاستغفار لهم في Js alios costos io‏ بين ay‏ 
ad Dae,‏ بين ntl‏ 

WD vd He المعصية» واستبراء‎ J^ m وترم‎ -١ 
...« على" المؤمنينَ من القول في التقية» حيث يقول:‎ ái pt adj 
utt 3, وقال: «... الا من أكرة‎ »)۲۸ :۳( oe ela Lid of 
الفعل فلا جوز. والفراق مهم اش‎ Ub (yi in) بالإجَان...»‎ 
Hi Ma, LAL الله فيهم‎ Al المعاصي» الذین‎ Jf والقتال لأصناف‎ ius 
القبلة» وتسمیتهم باس‌ائهم‎ Jal الإحداث في الإقرار مين‎ Joh: اما الشركة‎ ۱ 
وملله م اي ماهم الله يها ونیم إليهاء وفرق فيما بينهم وانفاذ كم الله‎ 
de ca علیهم؛ لاف ون ذلك. ولا تعطیل لحد‎ à خدود الله‎ dull فیهم»‎ 
القائمينَ به‎ GLI على معرفة أهل‎ Gey تعطيله»‎ „ŠI حرام على" ولاق‎ cabal 
على من وجب علیهم من انقسهم وأعوانهم في شدَة تغبط إليهم ومنابذة‎ Cai 
وتاب فت‎ ae واف‎ cael بهم فن رضي بشکم‎ ŠĀ SA LS هم‎ 
(ute عليه ررب لني‎ (eg Cae udi dits es 
tej ds Sexe lbs Yes jl هه‎ a tal eG Gah دان‎ 


إلا 
^ 
s‏ 


O «A وعليه ألّف:‎ 0) 

P S Oil وما لم يحرم الله على المؤمنين: وما حرم‎ (Y) 
.P, O, باخاربة:‎ (Y) 

.2, 5 4 لا‎ BY (6) 

P S على: ولاء‎ (9) 

(5) وحب: رکب P‏ 
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(dar bein ذلك.‎ Je BIS وامتناعه واصرارو ما‎ GOS de منه‎ O poll 
er تعطیل ما‎ OMS cay بل اقامته والعمل‎ Je رة‎ ae as df 
als ae „1 الله ولا‎ M ru Oogles 
من‎ VIS وحعل الله عليه السلطان وم‎ Stal الله ذلاء وكان لذلك‎ Gf, 
DEN تعطیله‎ AST إقامة ما کان“‎ Jie am دون لله ولي ولا صي‎ 
وا اه‎ tes eo Af au اه ین شون‎ ca i وا‎ p. 
به في عباده‎ ent أن‎ É وذلك حق الله‎ E o سلطانا میاه‎ ck 
الولاية والاستغفار‎ cu الله‎ OY على الله فيه؛‎ SI لذلك ولا‎ Ss لا‎ 
Se لأهل الطاعت وحَرّم أموالهُم وماعهم وأعراضّهم وحعل ذلك‎ A 
K al PSI ear qne وذلك من حقوقهم‎ ET 
E qe) والاستغفارٌ هم‎ Cni TE —-YN 
والولاية‎ OY! يت‎ Ul الواریت والحدود والأحكامً عليهم" بإقرارهم.‎ cal, 
lio السلمین كاه مسا‎ de D, لمن صدق ف إقزارو وعمل عا آقر به.‎ 
[واعلی‎ Bg أن‎ Se A على من‎ By وعدلهم‎ eee SA مظهرينَ شم الرضى‎ 
e Oda ولا ثواب‎ OEY! إلى‎ DI peed ولن‎ Sab من دان بتحرم أن‎ 


O. c as كقره:‎ )( ©) 
„O aH الحدود:‎ (Y) 
O «eX الي:‎ (Y) 


P 5 + کان:‎ (t) 
.0 آتریدون: اتریدو»‎ (9) 
.0 الله: علی الله‎ (1) 
P cS الله: اش‎ se (V) 
إليه من حقه: من حقوقهم للذي عليه أدوا إليه من‎ Ui من حقوقهم الذي عليه والذي‎ (9) 
P «S حقه‎ 
P «S علیهم: الحدود عليهم والأحكام؛‎ (S$, والحدود‎ (9) 
O «oU! لهم إقرارهم‎ GE وأن‎ iala ولا ثواب‎ ouy إلى‎ yl al edd 309 


THE SIRAH TO THE PEOPLE OF KHURASAN 59 


دلوا في لامان gi‏ میدق eal‏ فهُم شون i d‏ ويعيشون في pH S‏ 
صدق ولا AS‏ فهم خخاسرون es,‏ الله وأولياءه» ومُظاهرتهم على الله من 
: وما یحدعون إلا pē!‏ وما یشعرو „O‏ فان c‏ امتنعوا عق لله بعد MG‏ 
we) GL “u‏ ذلك AES ol eU‏ فإذا امتنعو OX‏ وَبَعَوا على addi‏ قوتلوا على 
أمر الله؛ OY‏ الله آمر بقتال أهل Ba)‏ وأنزل في ذلك قرآناء فقال: وان Erb‏ ان 
من امین ue eb „a‏ ما فان X‏ إِحْدَاهُمَا عَلَى الأخخرى فقاتلوا الى 

ue‏ حتی al E Jl ul‏ فإن فاعت (A £4) €. wre‏ ومني أن 
ترجع م إلى ما طب إليها فمتعت Ot‏ أن تُعطيّه. فصاروا الامتناع pele Olas‏ من 
الحق “Se E‏ دماژهم Uu.‏ یر من Pus‏ المسلمين وقتاهم» وانتقض الاعان 
عنهم» cs,‏ نفسه کت وال مه معن الماک شه مک 

YO کان بالأيدي‎ di o ey -۳ 

3 و و‎ ó TE u ^, Hj 3 

بالسلاح» فعظم الله ذلك» وبلغ هم ما (VO grand‏ وسماهم باغين بامتناعهم 
عا قبلهم من GH‏ واحل قتالهم فيه حى یرجعوا إلى أمر الله الذي كانوا 
V‏ به في باد" أمرهم. ER‏ الدماء عُدوانا وظلماء 
at,‏ المحارم» وستی في N‏ فسادا واغتصب آموال i, 09 AN‏ 
(۱) امتنعوا: امتنعوا به» „O‏ 
(Y)‏ فامتنعت: فامتنعت به» „O‏ 
(T)‏ عما: عا . 
)£( القتال:  P‏ 
(5) النعال: البغال S‏ 
09 بالسلاح: بالسلاح کان» © 
(Y)‏ تسمعون: يتنغمون» „S‏ 
(A)‏ مُقِرين: معزين» O‏ 
)٩(‏ بادیء: „O (S «eX‏ 
)٠١(‏ انتهك: «ŠI‏ 0. 
(۱۱) أموال الناس: الناس أموالهم» O‏ 
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of‏ تولاهم؟۱) فعل ذلك pālī g‏ مومنین» وعاب مَنْ paš‏ وبرئ منهم 
At,‏ لله مُطيعاً بذللك لله bees‏ بدعوته. وهم بذلك بعضهم يِن بعض» 
العامل بالمعصية wary‏ عليهاء والراضي balls UG‏ عليهاء dui‏ بذلك عليها 
عا احتمعوا Vads‏ من معصية الله وهُم في الآخرةٍ في العذاب FE‏ فمن 
رضي ععصية الله أو أعان عليها Ese‏ في بلائها شارك العامل") في حرامهاء ومَنْ 
os Šš‏ ذلك OR tb‏ ومن GH Je‏ م tee Seg‏ الا Som‏ 
وین SEV he‏ ومن مُواطأته إلا Lip OEY‏ کان في هنیه ue‏ 36 
في ee‏ أَعْمَى ue eh‏ 

Ye‏ - وکانت ade 2 Lo OA ip‏ وسلّم VAR of gad a‏ علی ما 
Igoe‏ ین بغیهم وأقاموا عليه من qa‏ حى يُرجعوا إلى احق فيعطوه ولا 
ches‏ بهم ذلك إلى Oi‏ وكانت سيره في الیهود والنصارى Selly‏ وس أن 
p‏ إلى الذي يجدونه في کتاب is‏ كيز بعد OM‏ يدوا إلا الله ولا 
يشر كوا به شيعا ويُجتنبوا ما ماهم C‏ الله pe‏ الرس والنکر والقول ب‌الژون 
وأن Qua!‏ عنهم الأغلال ال كانت عليهم والأصفاد” “ ولا یعون مع الله LA‏ 


Odi 0) 

.O قادهم: فادمهم»‎ (Y) 

P iS المقيم: مقيماء‎ (Y) 

"S اجتمعوا عليه: على معصية»‎ (f) 
O c العامل:‎ (e) 

)1( أليم: عظيی 5 P‏ 

0 وحلاء‎ Ja; (Y) 

.0 لد‎ is (A) 

)4( ولا يتعدى يهم ذلك إلى غیرو: ولا تعدى هم إلى غير» P S‏ 
)9 ألا: أن لاه 5 

PS quie (11) 

P «S الأصفاد: الآصارء‎ Qv) 
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Gel‏ ثم قال: «... فان ALĪ‏ فقد FOG pcre :۳( EI‏ فا 
هم في شقاق KK‏ وهو لسع QTY ED kā‏ فمن استجاب لَه 
منهم U‏ وخل له ما حل هم lu‏ 
بقتالهم > .ی LY‏ الحزية من بر وم VĒSĀ‏ : ۹ ف H oa‏ ينهم 
Sa‏ على ar‏ من اليه ود والنصارى JT‏ 
ذبائجهم ونکاح الحصنات من نسائهم» ey,‏ على ers ind‏ لمحوس 
Gla note.‏ أحل الله من GSS‏ الذبائح والنساه ما لم یکونوا ce‏ 
فإذا كانوا TP‏ م ذلك een‏ وأحلّت على الناصبة وم اژهم وغنیم2) 


j 


أموالهم» وسبي نسائهم وذرا ريهم الذينَ Uds‏ في محاريتهم. 
Yo‏ ومن كان من مُشركى العرب فان الله = ند os‏ 
wd Bla iit 2-8 "E‏ 
ذبائجهم, وامر الا" يقروا على ديد ولا ثقبل منهم فدیة ولا حزية Y)‏ 
و 5 ga‏ ^ و ۳ 5 w A w‏ 
الدحول e» yl a‏ او ضرب اعناقهم. فهده سيرة j‏ نبي الله ی purge‏ 
في هذه COOLS‏ وسار با أئمة العدل RN‏ دش d als OG‏ الدين 
Ex‏ ها ài tis‏ * آرضه القائمون ToO lija N ake‏ ولن 
w %‏ 
2 لسنة ENT ài‏ وكل العباد قد أعذر الله إليه ee eui,‏ علیه بالذي 
أتاهم به LI [oz]‏ واهُدى والفرقان والتور والبرهان على ألسن adl aka‏ 
A 5 ^ = 5 A du‏ 5 * ين و A‏ 
من عباده» ولا ريب في ذلك ولا جهلء ولا لبس على ذي عقل» قد فصله الله 
)0 نكاح: -« .O‏ 
(Y)‏ غنيمة: - „O‏ 
N‏ حرم: حرام» O‏ 
© لا: - 0. 
(o)‏ الأديان: +« SS‏ 
0( بعده: +« P «S‏ 


.5 ينقصوفا: ينقضوفاء‎ (V) 
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Ola‏ وجَعلَ على كل شيء ia‏ دليلا. ys‏ أسلم Lend tay‏ وأقبل إلى 
رو bat‏ برا ين add‏ استوحب ul‏ عند ر وسمّي بالذي go‏ وكانت 
OULD d‏ ذلك وحقه في (عاء الإسلام وحقوقه الي أجراها الله بين alaf‏ 

oF ولكنّه‎ alaf بغیر"" صدق‎ Mul, تسمّی به‎ AI PLY NN 
de الستقيمة بأحلاقه العظيمة‎ ast be de حافظ عليه واستکمله و کان من‎ 
وأداء الأمانة»‎ LE مع محائبة‎ ca يما إليه للوصول با‎ au àg SUI مراتبه‎ 
Joi العبدٌ باضاعته() أمانته» وطاعة‎ bijs الأشرار من البطانة» وما‎ E 
en EN حیث‎ Sal En [حيث]‎ cs ین‎ BL 
Ju في المنقلب العلل ما أثبت‎ ia ويربخ‎ «dai ذلك ویندم وط غ‎ 
التحسیر فساء فيلا وی عس‎ O Lal الكبير» ويصيرٌ ما إلى‎ tii ويل به‎ 
الله ما بو على نفسه‎ GS حلاف ما آظهن وانتقض من‎ al من‎ S للظالمينَ‎ 
بتمامه و عاقبته.‎ Ns كل ذلك بعلم الله ومعرفته»‎ J 

us -۷‏ إقرارهم o‏ الله على منازل» تلف في عدل”" الله يسن 
ولاية وبراءةٍ ووقفي لا يجاوز ذلك فيهم» وهو IM‏ لله وعايه الحق 
Is‏ على م من( AB‏ بأمر الله في عباده أن pals‏ بحيث «eel d eil‏ 
)1( ذنبه: ودينه» „O‏ 

. حرمة: حدم‎ (Y) 
O oem بغير:‎ N 
„O (dl طرائقه: أمر‎ (6) 
0 يضیع: يناع»‎ )5( 
P «S «+ بإضاعته:‎ (1) 


P «S can tO عنه: فيه»‎ (Y) 
P 5 + أهل:‎ (A) 

PS مثلاء‎ Sus (3) 

.0 c عدل:‎ (1s) 
Oki )۱۱( 
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ET بأسمائهم» وتحري عليهم حکامهم على قذر منازلهم. فان‎ ee s 
واعتدی»‎ lasi قبل أن یعرف منازلّهم فيتبيّتها‎ USS أو آحری عليهم‎ cle الناس‎ 
ذلك أمرّهم في‎ ley es ومن آنزلهم منزلة من لم يقولوا قوله ويعصوا فعله‎ 
لا يُظلمون. قال‎ phy الآحرةٍ عند الله لكل درجات ما عَمِلوا‎ Og الدنياء کذلك‎ 
C LEG م‎ di il با‎ Anl x ناقا في لوبهم‎ ely cda 
فسمّاهُمُ الله بذلك مُنافقِينَ» وبالفسوق عن أمره ماهم‎ E 
وما‎ call ios pedes أهل الشرك وأهل‎ aot فاسقين. والكفر ب‎ 
منافقون‎ pā فيه .85( امش ركين» وكفرٌ بالأعمال»‎ SV كفران: کفر‎ 
pue te celi بن‎ en qae ٠ بالإقرار من" الباب‎ pes 
معصسیقه‎ o? ele ما رم‎ Bl y eem وافترض علیهم من‎ olo oy a d 
ما‎ rus الإقرار‎ IS ا فهذا‎ ce dl pas 
ان الل رسكولة‎ PE Sud لله وتولیهم عن أمر الله قال الله له‎ Jf 
et a SE 


- go 
مر و‎ 0 o 


أفي قلویهم 27 ET a O las 1 E‏ بل وت هم 


nr — 35 di di این وا‎ Qoa ما كان‎ o aa 
أهل‎ es ET .)0۱-4۸ iY £) 4o i pā d s BLT یقولوا سَمِْنًا‎ 
الجنة.‎ ELI fal دحل‎ OYL g GUI النار‎ 

COLL والإبمان من الإسلام» والتقوى من‎ OLY Ge MALY y -YA 
وإتيان حقوقه والوقوف‎ cad OL, OLY! من بعض على استكمال‎ GUS وبعض‎ 
في الدنيا.‎ pa ذلك‎ ele a يقولوا قوله ویعصُوا فعله جَارَ‎ do ومن آنزلهم منزلة‎ 0) 
P «S وكذلك في الآخرة: ومن آنزلهم منازلهم منزلة الآحرة»‎ 
Obi N 
PS cath الإسلام:‎ (N) 
PS ماء‎ (£) 
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على حدوده. ولا A‏ يقبت الامان اا ران cal‏ ولا all‏ على حرام 

won cal‏ وكفى 

بالعمل شاهدا على cabal‏ فبخسنه مس الثناء ويصلح» وبقبيجه s gay‏ الثناء 

و ۱ ۰ 9 E‏ ۱ و و ۱ Ar‏ 

ويقبح» وهو الذي يحكم الله به للعبد. وعليه وبه يعرف وينسّب الیه وعلیه 

di‏ ويُعادى» وذلك من al‏ غری الاسلام «M8 f sly‏ الولاية في الله 

والعداوة في الله. aly‏ أول مَنْ fs‏ ین Jaf‏ المعصية وعاداهم عليهاء * ثم أمضى 

Ls dl وا $1065 من‎ d en عند ال‎ OE وني ا‎ yells 

date‏ عليه OÙ‏ في کل ما ألزمً فيه طاعتّه» و() حق حق آوحب على العباد تأديَة 

ين تقوی" الله Maru‏ 5455 الناكث dust.‏ إلى هواه وشهوته 

sé ffs الله عن استخفافاً‎ EL GYI call (+ LJ ONT وفتنته‎ db 

La,‏ ما ate‏ عليه الله 6 8d‏ حلال eile‏ ارام ينهم ما اسستحلو 

eye, ور كبو‎ qui 

للمسلمین NL‏ و ی عنم الذي rere re‏ 

as‏ من ين عمال يتخالفون إليها حرم الله استحلالها؛ فاذا عرور اعتّذرو وإذا 
ستتیبوا استغفرُواء هرون الكراهية للعيوب والتوبة ot‏ ن الذنوب» نم Oger‏ بعد 

)© بالقام: القيام» P:S‏ 

P بقبيحه: تقبیحه‎ (Y) 

)( والله: وهوء 0. 

© ولينا: قولناء 8. 

)0( الله: قلبی 0. 

Poog 0 

O تقوى: تقوى من‎ (V) 

„PO من: ب‎ (A) 

Poem «(ā) 

(۱۰) غابوا: غلبوا» P‏ 
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ذلك إلى الذي اعتذروا وتابوا منم كذلك آمرهم OG‏ المات. فأولئك یعون إذا 
dial‏ ويقبل منهم إذا أقبلواء Aly‏ المسلمين مُحامعهم إذا تأبُوا. فمن ختم deo‏ 
منهم بتوبة مُاصیحا فيها كان G‏ جماعة المسلمين وولایتهم: ومن تم ee‏ ياصرار 

على الكفرة كان ee en‏ فان eA‏ أمور = 


و ر E‏ وله اله والس على من افا 


24 or وس‎ 


cet‏ بصر is‏ شك وهَدى له من e AU ap CA‏ اهتدوا هدی...4 


bira 


(AY : Y) LE الا‎ ili 3 ولا‎ RYT YA) 
eier 35A تسال‎ 
إليها في مُعافاة وسرور وكفايةٍ لكل محذور‎ SUR ها من‎ ES المدى الي‎ 
وهو على كل شسيء دی‎ Go له | عليه‎ ] ol ين فضله العظيم؛‎ dL 
لله‎ uy lal ال علی محمد كما هو("‎ les و السلام علينا ورحمة الله‎ 


حى حمده. 


2.4 Translation 
To those of the brethren who have written to us from the people 
of Khurasan: 

1- Peace be upon you, we praise God for you, there is no god but 
God. He is fair in His bounty, kind in His justice, and wise in His acts. He 
has the most beautiful names, the highest praise, the wisest acts, and 
perfection in directing affairs. In His hand is the good; He is powerful 
over everything. 


Pedig 0 
PS ii, (Y) 
PS الزید: الرشد‎ (n 
0 من: عن»‎ © 
.0 ی‎ tail (e) 
.0 هو‎ (9 
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2- We advise you to fear God, who forbade you from having the 
characteristics of the hypocrites. He took a covenant from you to obey 
His commandments and avoid His prohibitions, testing and examining 
you thereby. So fear God and stand upright as He has commanded you. 
Remember death and the graves, the resurrection and the day of 
judgment, a day “when those who were followed disown their followers” 
(2:166), and the evildoers bite their hands in grief for what they have 
done. They will be enemies to erstwhile friends, with the exception of 
those who feared God. 

3- We wrote to you out of kindness, for the exaltation of your 
honour and the increase of your righteousness. We and the Muslims 
around us are under the protection of God. Our desire is to ensure the 
harmony among you, and [you] deserve it [and] you belong to us. We ask 
God to complete and increase His favour upon you. All praise is for God, 
the Lord of all beings, and may the praise of God be upon Muhammad. 

4- If someone asks: Tell me about someone who was under the 
bond of Muslim association until he disappeared or died and then two 
witnesses of the Muslims, acknowledged and experts of their doctrine, 
acquainted with the stipulations of association and dissociation, testified 
against him after his death that he had sinned against the faith and 
refused to repent until he died, and we did not know whether he had 
repented of sinning: would Muslims accept their testimony against their 
ruler after his death on the basis of the rule that proof dies along with 
people when they die? 

5- We say, and power comes only from God: If the candidate was 
one of the imams chosen by Muslim scholars to govern the state and 
[they] confirmed his rule in obedience to the Lord and surrendered to 
his rule and consented to associate with him, or if he was one of the 
religious imams who were famous for their kindness to Muslims, and 
scholars gave him a pledge to obey God and gave him the responsibility 
to govern them and their affairs and agreed upon his legitimate ruling, 
such as ‘Umar b. al-Khattäb, ‘Abd Allah b. Mas'üd, Jabir b. Zayd, Julandä 
b. Mas'üd, Rabi b. Habib, Mahbüb b. al-Rahil, Misa b. ‘Ali, Muhammad b. 
Mahbüb, as well as those who were like them but not mentioned. 

Even if a group of witnesses - and even if they were many - were to 
bear witness against those people or against someone among them after 
his death that he had turned against his faith and insisted on it and did 
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not repent till he died, Muslims do not accept that. In this case, Muslims 
should dissociate from the witnesses and ask them to repent for what 
they have said. If the witnesses repent, they have the right to return to 
their previous position in the Muslim community, but if they insist on 
what they have testified before, then the Muslims should continue 
dissociating from them. If people testified against one of the Imams 
mentioned above from the Muslims during his lifetime, they would not 
accept this from him and dissociate from him and ask him to repent. If 
he repents, Muslims may accept him, but if he insists on not repenting, 
they should continue their dissociation from him. 

6- Similarly the evildoing imams, whose sins were notorious within 
the Muslim community, and the Muslims consented to dissociate from 
them such as Mu‘awiyah b. Abi Sufyan and ‘Amr b. al-‘As as well as 
others like them who are not mentioned. Even if a hundred Muslims, ora 
little more or less, bore witness that they had repented before death and 
renounced their evil deeds and that thereupon the Muslims had 
associated with them again, then Muslims would not accept this 
testimony from them, and they must dissociate from them and ask them 
to repent. If they repent, then they will be accepted back into the Muslim 
community, but if they insist on their testimony, then the Muslims 
should dissociate from them as well as from those who were heretical 
imams. 

7- Association with those mentioned among the religious imams is 
something customarily inherited and is famous among Muslims. It is an 
issue that has already been debated among Muslims. 

The testimony of the witnesses is not accepted in either of these 
two aspects, particularly since it contains the accusation of lying against 
those who came before. Nobody must accuse your authorities (a izamah) 
[after their death], and then invalidate your allegation which you once 
made, thereby dissociating from your [unrighteous] opponents. No one 
could bring something different from what they have said. 

8- Suppose there is one who is considered to have been in 
association with the Muslim community until he disappeared or died, 
and then two witnesses who are knowledgable in respect of association 
and dissociation, bear witness against him, either when he is away or 
after he has died, that he had committed something against the faith and 
insisted on it and no one knew whether he had repented before his 
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death. The duty should be that the people who accepted him accept the 
testimony against him and dissociate from him. 

If Muslims did not dissociate from someone against whom they 
accepted testimony after his death about his sins which led him to 
unbelief, they would have to forgive all the people who are from your 
community [and associated with ‘Uthman and 'Ali] after the death of 
Mu‘awiyah and ‘Amr b. al-‘As. This is because they would say to you: 
“You and your opponents consented that in fact they were in obedience 
to God, so we associated with them because you had agreed on that.” On 
the other hand, if you proved that they have committed sins, they would 
say: “We do not accept your proof, because they are already dead or 
their evidence died with them.” Likewise, if you forgive those Muslims 
for accepting them after establishing the proof against them, then the 
affair has become worse and your claim becomes invalid for which you 
had dissociated from people who went astray with sinners. If you 
overcome their arguments and dissociate from them, then you refute 
your own statement that the testimony of witnesses against somebody 
who had died is not accepted after his death. 

I have heard from one of the Muslims that ‘Azzan b. Saqar said: "If a 
man was living in Iraq and had heard of ‘Alī b. Abi Talib’s virtues, but not 
his sins, he would have been likely to accept him. If another man bears 
witness that ‘Ali b. Abi Talib committed sins, then he has to dissociate 
from the witness. But, if there are two witnesses, he has to dissociate 
from Alī b. Abi Talib.” This establishes that one must dissociate from "Alī 
after his sinning was proven by legitimate proof after his death. "Azzān b. 
Saqar was an Omani scholar and we depend on him for this issue. 

9- On the genealogy of Islam. God is our Lord, Muhammad is our 
Prophet, the Qur’an is our guidance, the sacred house is our direction for 
prayer, and Islam is our religion. Islam is faith and faith is Islam. Piety 
and righteousness (tagwā) are from faith and fealty ( wafa; birr) is from 
faith. All these together are complementary with faith, and [these parts] 
establish its delineation and righteous practice. Faith is not achieved 
through disobedience to God’s commands or through continuing in 
doing what God has forbidden. 

10- Faith is the confession that there is no god but God, and that 
Muhammad is His Prophet and that the revelations that Muhammad 
received from God are true. Faith is in God, the day of resurrection, the 
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angels, the book, the apostles, the paradise and the fire, and that the final 
hour is upcoming and that there can be no doubt about it and that God 
will raise up all who are in their graves. Do good and command it, and 
avoid evil and prohibit it, in accordance with God’s commands and 
prohibitions that God laid out clearly in His book and ordained in a 
righteous and true manner. 

11- Faith is to perform regular prayer on time, day and night. 
Prayer must be performed with its kneelings and bowings and full 
cleanliness and purity. It also must begin with takbirat al-ihram' and 
end with tas/im.” All this is done with submissiveness and acquiescence. 
It is also necessary to pray in the congregation. When praying, it is 
prohibited to supplicate gunūt” saying amen (amin). Nor may one 
merely wipe the tops of the covered feet instead of washing the feet in 
the wudu’. It is permissible while on a journey to be excused from 
performing the full prayer, and travellers who wish to combine the 
prayers are allowed to do so. The Friday congregational prayer is to be 
conducted in the amsär mumassara” and with the imams of justice in 
other places.‘ This prayer is a duty upon all resident (mugim) people 
who have attained puberty. All this includes the prayers of fitr” nahr,” 
and the prayer at the burial service of the people of the qibla (i.e. 
Muslims) after washing their bodies, wrapping them in shrouds, and 


(1) It means a prayer of prohibition or consecration, because it prohibits the worshipper 
from saying or doing anything extraneous in the prayer. The prayer begins with Allah akbar 
(God is most great). See EP, s.v. “Takbir”. 

(2) The prayer ends with al-salam ‘alaykum wa-rahmat Allah (peace be upon you and the 
mercy of God). EF, s.v. "Salam". 

(3)  Qunüt is done at the end of the prayer service, when the worshipper raises his hands to 
the height of his chest, with palms towards heaven, and offers a supplication. In these 
supplications, the worshipper may use his own words and is not bound by prescribed 
formulae. The Ibadis do not consider the qunüt to be part of the prayer; EF, s.v. “Kunüt”. 

(4) Usually this word is said after reading Surah al-Fatihah. Ibädi opinion forbids the mention 
of this word in prayer, because it is a human word, not revealed by God; ET, s.v. "Amin". 

(5) There were seven towns that were known as the capital cities of the Islamic state. They 
were chosen by ‘Umar b. al-Khattab after Islam spread beyond Arabia; these cities were: 
Mecca, Medina, Basra, Damascus, Kufah, Yemen (San‘a’), Egypt (al-Fustat), and Sohar; al- 
Bisyäwi, Jami, 2: 149. 

(6) It may not be performed in the open air, in tents, or out of town, but only in a mosque 
within a town, or in a decent prayer house. 

(7) The first day of Shawwal. 

(8 10 Dhi al-Hijjah. 
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burying them. There is no prayer after dawn until the sun rises, and 
there is no prayer after the afternoon prayer until the sun sets, except 
for the prayer of redemption or the burial prayer. 

12- Faith also necessitates the giving of regular alms: zakat from 
the various kinds of known properties specified? [by God]. These kinds 
of zakat should be given according to the duties towards God and the 
sunna of His Prophet: on time, regular in a good manner and precise. 

It should be given to those who observe God's ordainance, to those 
who respect God and judge according to His justice and distribute [it] in 
equity and practise justice among the people and do not practise 
injustice towards God and towards His rules. And these are the people of 
authority in these matters assigned to distribute it. [In contrast to this 
are people] who take hold of it without being entitled or deposit it with 
people who have no right in it and dispose of it in contradiction to the 
distribution wanted by God and in contrast to His justice and use the 
Zakat for themselves or for their relatives, or achieve through it their 
personal desires, or reserve it for their next of kin [lit: those who paid 
them obedience and are related with them], whom God has not given an 
allocated share of the zakāt If there is no just Imam or if the Imamate is 
in the hand of unjust rulers, the people who are eligible to pay the zakat 
should give it themselves to the specified people who need it. 

13- Fasting throughout the month of Ramadan and the practice that 
is prescribed in the sunnah, are also part of faith. This means 
establishing all the other essential duties of fasting, and the things by 
which God is remembered, such as abstinence, forbearance, piety, and 
renunciation are also part of faith. Zakat al-abdan (the alms of body) is 
also a duty,” which is one sā of what is used for food by each person 
[in the family], young or old, free or enslaved, man or woman. Pilgrimage 
to the Sacred House, for those who are able, is also part of faith. 

[Faith also means] treating parents well, and maintaining ties with 
people with whom God has commanded contacts should be maintained: 


(1) The following goods or earnings are subject to the zakät: 1) animals, such as camels, 
bovines (oxen, cows, and buffalo), sheep, and goats, 2) a tenth of the fruits from the field, 3) 
money, gold, and silver, 4) 2.5% of merchandise, and 5) minerals and buried treasures; EP, s.v. 
“Zakä”. 

(2) The distribution of alms at the feast of Fitr on 1 Shawwal is obligatory for every 
Muslim, as is the distribution of alms during the fasting of Ramadan. 

(3) A kind of measure of weight; EP, s.v. “Şa. 
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kinfolk, neighbours, companions, and wayfarers, and in addition to these 
those belonging to your household. It also means giving what is due to 
the people to whom God gives rights in the faith, and ranking people 
according to their good and evil behavior, and dissociation and 
association from them and with them according to this. With this in 
mind, do not become friends or give loyalty except to those who fear God 
and believe in Him, otherwise this would be the way of those who 
disobey God, and “thou shall find no changing the wont of God.” (33:62). 

14- And [faith means] lowering the gaze, protecting the private 
parts, removing the self from what is forbidden by God, and disavowing 
such things. Moreover, it includes covering what God commands His 
servants to cover, and what He taught His servants. God commands 
women to cover in a different manner than men. God commands women 
to remain in their homes and to draw their veils over their ornaments, 
and not to stamp their feet to attract attention to their hidden 
ornaments, with the exception of that which appears naturally thereof, 
things whose appearance is neither forbidden nor shameful. Such things 
include applying koh/ to the eyes or wearing a ring on the finger. Any 
woman who displays a bracelet on her arm, an earring in her ear, an 
anklet on her ankle or any other (prohibited) body part, except her face 
and her hands, to anyone except a male attendant of her kin (mahram) 
is disobedient to her Lord until she repents of her sin. 

Women should not tattoo others, nor be tattooed themselves; they 
should refrain from separating their teeth (for reasons of beautification); 
they should not wear false hair or attach false hair to others. Women 
should not (overly) mourn at their misfortunes, slap their cheeks, 
scratch their faces, lament or be lamented, for some who hear such 
lamenting derive pleasure from it. Women should not take off their veils 
except in the company of those men they are prohibited to marry 
(mahram), nor be naked except with their husbands. Women should not 
be approached (for sexual relations) during their monthly courses until 
they are purified by means of ghusl, or ritual bathing, thus ending their 
state of ritual impurity. 

15- And [faith means] not to enter the houses of other people 
without first asking for permission. The name of God should be invoked 
when offering a sacrifice, and meat that has been sacrificed without the 


(1) A person who is illegal for the woman to marry; EP, s.v. “Mahram”. 
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mention of God’s name should not be eaten. That is forbidden. All 
fermented or intoxicating drinks are also forbidden. Marriage should be 
undertaken with a dowry, a witness, permission of the guardian, and the 
consent of the woman. Men should keep away from marrying women 
who are forbidden by God in His book. Divorce should be in the presence 
of witnesses, and includes the ‘iddah.” Do not take God's verse in jest. 
With regard to inheritance, it should be administered as explained in the 
verses of the Qur'an. The law of inheritance states that there is no 
inheritance between different religions. 

16- [It is faithful] to avoid lies, false testimony, and similar words and 
sayings that are of no benefit to the speaker; all this is considered to 
demonstrate the excellence of an individual's religion. Repentance to God 
of all sins and shortcomings necessitates that the penitent does not return 
to the sin committed, that he regrets having committed the sin, and that he 
makes good for his sin with a better state of being and goodness. It is the 
duty of every Muslim to bear testimony against people who stray from the 
right path, to exclude them from the community, to dissociate from them, 
and to bear enmity and hatred for them, except for what God allowed 
through concealing [it] and not making manifest in public. 

One should associate with the people of obedience, loving them, 
treating them respectfully, protecting their families and property during 
their absence as God would guard them, you should help them in a pious 
manner as God commanded: "Do not help each other to sin and enmity." 
(5:2) Fear God in the things He commands you to do or prohibits you 
from doing; be respectful of that in private and in public, and know that 
God knows what is in your hearts, so be fearful of Him. Also, purify your 
heart from envy and rancour and your tongue from false words. 
Moreover, disobey your self when it commands sinful things and divert 
yourself from desire and lusts that cause it to perish. Keep yourself away 
from the places of lust, remind yourself not to be heedless and 
neglectful, raise yourself to the moral rules and ethics of Islam. The 
ranking of people is by their striving to love God; therefore, it is 
necessary to join together in goodness by His grace. 

17- [It is faithful to] do the right and say the right for God's sake 
only as one is able to do, and to follow the ordinances of justice and the 


(1) The ‘iddah is the period of probation that designates the number of days a divorced or 
widowed woman has to wait before she is allowed to remarry; ET, s.v. “Idda”. 
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footsteps of the guided Imams whom God has strengthened with His 
power, protecting and guiding them with His light. People should seek 
established knowledge, associate with scholars, follow their path, and 
know the bounty that God has bestowed upon them. Conversely, avoid 
the other imams of error and the leaders of sedition; keep clear of them 
in their disobedience to God. Faith is to advise people against ignorance 
and blindness, and to caution against misguidance and bad speech. You 
should remind people and warn them to fear God with the teachings of 
His apostles, whether these teachings justify punishment or warn of 
impending doom. Encourage in Muslims [the sense of] wisdom and 
sincere preaching, convincing and inviting whomever turned away and 
whomever returned and accepted the religion. 

18- [Faith also means to] fight those who deny the day of 
judgment and violate the right of the believers after they have been 
invited to embrace Islam, and you must not stop fighting the people who 
accuse you of lies until they believe in God and those who transgress 
until they comply with His commands. The traces and teachings of the 
evildoers should be changed in order to undo whatever evil they have 
created, whatever heretical doctrines they have advocated, and 
whatever errors they have introduced against God’s commands. You 
should refute the people who say that there is no predestination, arguing 
against God’s sovereignty and advocating man’s supremacy in 
everything and refute all those who assert that faith is in words 
rather than in deeds. Oppose those who call the people of monotheism 
(ahl al-tawhid wa-al-igrar) polytheists, and people who assert 
anthropomorphism, people who believe in the visibility of God and 
dismiss His threats, and people who claim that those from the confessing 
monotheists (iqrar) who commit sins will eventually enter Paradise 
after they entered Hell. Indeed, God considers all of these people to be 
grave sinners, and for sinners there is nothing but error and loss. 

19- [Faith also means] protecting and guarding the sanctity of 
Islam, according to necessity and ability. This duty is an order from God 
to the people of insight, to be taken upon oneself, and it is well known 
among the people of knowledge. There should be fighting in the cause of 
God until His word is exalted above all others and His command is firmly 
established. [Faith means] endurance in executing noble actions that 
God has commanded. However, it also means standing up firmly for 
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justice, including bearing witness between people, whether they be 
distant or near. The witnesses should not refuse when they are asked to 
give evidence and testify. A fair judgment between one man and another 
is a fulfilment of goodness. In contrast, there must be no obedience to 
those who disobey God; nor should any vows be taken which entail 
disobedience to God. No authority should be given to any judge who 
does not rule according to what God has sent down. Such people are 
unbelievers, wrongdoers, and rebels. 

Establish the weight with justice, fill up the measure, permit trade, and 
forbid usury. Keep all of God’s prescriptions with regard to that which He 
has forbidden, except for those things that He allows in marriage, for 
nourishment, and to quench one’s thirst. Hold fast to these ordinances 
tenaciously. However, those aforementioned people of desires exceed the 
set limits in transgression and wrongdoing. God has promised them a swift 
penalty and fetters in this life and punishment on the Last Day. 

20- [Faith means] the prohibition of usury and abstaining from 
doubtful things that have no basis in either the sunnah or athar, and 
from obscure things that have neither been attested by God in His book 
nor in the sunnah of His Prophet and the excellent Companions. Such 
trade is not self-rewarding. 

[Faith includes] avoiding suspicions, taking hold of clear signs, and 
seeking knowledge of the essentials of religion. Deeds should be 
executed following the guidance of God. Extend so far as God has 
extended his religion. Make use of His bounties, which are from His 
mercy to His servants in ease and simplicity. Worship and thank God. 
Muslims should avoid bad manners, arrogance, vainglory, and 
haughtiness. They should not adopt the behaviour of the disbelievers in 
private or in public. 

Muslims should assent to the knowledge of God and the people of 
religion. They should submit to Him, be humble, honourable, and 
modest. Honour God by not saying anything without prior knowledge. 
Do not indulge in false suspicion and futile knowledge. 

Do not shed blood, for injustice, killing a believer, or helping and 
supporting his killing is prohibited: “And whoso slays a believer wilfully, 
his recompense is Gehenna, therein dwelling forever, and God will be 
wroth with him and will curse him, and prepare for him a mighty 
chastisement” (4:93). 
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[Faith includes] combing the hair, clipping the moustache, 
cleaning the teeth, rinsing the mouth, snuffing water up the nose 
(istinshäg), removing the hair under the armpit, trimming the nails, 
shaving the pubic hair, circumcision, and performing ablution 
with istinja’ by cleaning oneself from the impurities of urine and 
excrement. 

[Moreover, faith includes] avoiding what God has prohibited in His 
Sacred Realm. From the beginning until the end of pilgrimage, the 
pilgrim must shun what God has prohibited, such as obscenity, 
wickedness, and heated debate. The pilgrim must perform the sacrifice 
as well as mention and remember God throughout the performance of 
his pilgrimage. As a pilgrim, he should avoid winking at the believers, 
defaming them, backbiting them, thinking ill of them, spying on their 
private affairs, and hurting them without any cause. Such deeds lead to 
failure of good deeds and carry the burden of a manifest sin and lead the 
people who commit such acts to a real and evident loss. [Faith includes], 
fulfilling the rights of believers, offering them love and asking God to 
pardon and forgive them. As a result of this, God distinguishes between 
the believers and brings their hearts together. 

21- [Faith forbids] association with the sinful; rather, hearts should 
be dissociated, [but faith also means respecting the fact] that God has not 
forbidden believers to claim that there are exceptions [for reasons of 
tagiyyah]. As He said, "unless you have a fear of them” (3:28), and He 
said, “excepting him who has been compelled, and his heart is still at rest 
in his belief” (16:106). With respect to manifest acts this [exception] is 
not permissible. [And faith commands] to separate them and to fight all 
categories of the sinful whom God has ordained to be fought against. And 
this comprises the polytheists and the sinful among the Muslims. And 
you should call them by the names and doctrines that God has called 
them, thereby differentiating between them. [Faith means] to execute 
God’s judgment and punishment upon them as these are issues of lesser 
significance (and do not necessitate fighting or going to war). There is 
no countermanding with respect to the execution of God’s punishment, 
and [even] authorities must not countermand it. The right thing to do is 
to apply the punishment to people from their family and entourage ifthe 
authority knows about God, whereby they are happy to apply it to them 
and give a warning, as God has ordained. 
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The repentance of people who are satisfied with the Muslim 
judgment and acknowledge their religion and feel repentance, is 
accepted, but this does not obliterate punishment, and God allowed to 
associate with them. However, if a man is obstinate and arrogant, 
punishment should be executed on him according to what he has 
wrongly done, and not more. The Muslims dissociate from him for his 
sin, obstinacy and denial. 

Anyone in authority who interrupts or shortens a punishment 
although he has the faculty of applying it is a sinful person through 
interrupting the punishment that God has ordained the authorities to 
apply it to those who committed the sin and must be punished. And God 
will institute consequences - as he was able to apply the punishment 
and God had given him the power to it - and he is neither protected nor 
helped until he re-establishes and executes what he has hindered. God 
says, “[O believers,] take not the unbelievers as friends instead of the 
believers; or do you desire to give God over you a clear authority” 
(4:144). No one can leave or doubt God’s right over His servants. Thus 
God has established for His obedient servants friendship, forgiveness, 
and love. And God has prohibited the violation of their wealth, blood, 
and dignity, and God made this an important matter. These are their 
rights, which God has given them on account of what they restore to His 
right. 

22- God has prohibited [Muslims] to associate with hypocrites, to 
ask forgiveness for them, or to seek friendship and love with them. But 
He has allowed to marry them. He has established for them inheritance, 
punishment, and judgment according to their confirmation [of belief]. 

Faith and associate are a proof for the Muslim who truly 
acknowledges the existence of God and acts in accordance with his true 
belief. It is forbidden for Muslims to kill or fight others as long as they 
appear to be satisfied with their authority and their judgment. Indeed, 
one who acknowledges something good should abide by it, and one who 
acknowledges something prohibited should avoid it. Despite their 
acknowledgment, the hypocrites will not be accepted, because they 
embrace the faith untruthfully. However, they are under the light of the 
faith, and living under His protection, though untruthfully and 
dishonestly. They are not genuine and true in their belief, as they 
attempt to trick God, and they help those who rebel against God, 
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unaware of their deception. Those people, if they refuse what they have 
acknowledged in terms of belief in God and His rights, then they are 
asked for truth. If they refuse and rebell against the Muslims, they 
should fight them according to God’s order, which urges Muslims to fight 
the transgressing people, as revealed in the Qur’an: “...if two parties of 
the believers fight, put things right between them; then, if one of them is 
insolent against the other, fight the insolent one till it reverts to God’s 
commandment. If it reverts, set things right between them” (49:9). [This 
verse refers to] the invitation to return to what was asked from them, 
but they refused to give it and they became wrongdoers the blood of 
whom became allowed to be shed for what they had allowed of 
bloodshedding among the Muslims and fighting them and so that they 
are no longer considered to be faithful. [They brought this upon 
themselves] by becoming disloyal, capricious, and treacherous. 

23- We are informed that in this fighting, approved by God, fists 
and shoes were used but no weapons. As you know, they were destroyed 
and became lawless rebels for not abiding by what they had 
acknowledged to be right. And God allowed to fight them in his name 
and it serves them right to be punished until they revert to what God 
commands, so that they can be close to Him as they were before. How 
could anyone call them faithful when they aggressively shed blood for no 
reason, profane the inviolable, spread mischief throughout the earth, 
and usurp people’s property and dissociate from those who are loyal to 
them in deed and whom God called believers? Shame on those who lead 
them! And praised are those who reject them out of obedience and love 
for God. Those who approve the wrongdoers’ deeds, help them, take part 
in their offenses, and arrogantly turn their backs on the right, they will 
share the wrongdoers' torture in the hereafter. Whoever is ignorant of 
the right will acquire nothing but more ignorance. His burden will be 
much heavier, and he will be in fear for what he has committed. "And 
whosoever is blind in this world shall be blind in the world to come, and 
he shall be even further astray from the way" (17:72). 

24- The Prophet (peace be upon him) was keen on fighting the 
oppressors for their horrible deeds until they returned to the right path 
and never infringed upon anybody's rights. The Prophet continuously 
called the Jews, the Christians, and the Magians to embrace the just word 
they find in the book of God, and never to worship any god but God, and 
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never to associate anything with Him. The Prophet urged them to avoid 
abomination, perjury, and bad deeds, which God forbade them to do. [He 
also urged them] to free themselves from the shackles of believing in any 
false god and to believe only in God, and not to call upon any but God. 
God says, “And if they have surrendered, they are right guided” (3:20), 
and “if they turn away, then they are clearly in schism; God will suffice 
you for them. He is All-hearing, All-knowing” (2:137). Those who answer 
to his call have the same duties as Muslim and are allowed to do what 
they are allowed. Those who abhor Islam have to be fought as God 
ordaines "until they pay the tribute out of hand [jizyah'”] and have been 
humbled" (9:29). When they consent to payment, they are free to 
practise their own religion. God allowed eating the slaughtered animals 
of the people of the Book, Jews and Christians, and also marrying their 
chaste women. However, He forbids eating the slaughtered animals of 
the Magians, and forbids marrying their women. But when at war with 
the people of the Book, Muslims are forbidden to marry their women or 
eat their slaughtered animals. If they antagonize Muslims in wartime, it 
is permissible to fight and kill them, to plunder their possessions, and to 
take captive their women and children born during war. 

25- God makes lawful the spilling of the blood of Arab unbelievers, 
the confiscation of their money [and makes it permissible] to confront 
them and keep them away from the holy mosque. God forbids 
bequeathing unto them any inheritance, marrying one of them, or eating 
from their slaughtered animals. Further, He commands disapproval of 
their religion, refusal of their ransom or alms. They have no choice but to 
enter Islam or be slaughtered. This is the perfect tradition of the Prophet 
(peace be upon him) in relation to these religions. The just imams 
behaved similarly. A complete, effective, firm sunnah which the caliphs 
of God on earth apply without diminishing or exceeding it: "Thou shall 
find no changing the wont of God" (33:62). 

God offers His forgiveness to all worshippers and establishes for them 
the proof through what He bestows on them with the elucidation, guidance, 
the distinguisher, the light, and the evidence, expounded by the messengers 
and the guides from among His servants. There is no doubt, ignorance or 
ambiguity; and God has clarified and provided for us evidence in detail. So 
whoever believes sincerely and seeks alleviation from God, will be 


(1) This is the poll-tax, which serves as compensation for unbelief; EF, s.v. “Djizya”. 
p p DJIZY 
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rewarded and will be named [classified], by the One who classifies, and he 
will be protected. God will bestow upon him the fraternity of Islam, as well 
as his rights, so that he can get on with his people. 

26- Insincere Muslims are not Muslims; they are only Muslims by 
name. True Muslims are those who adhere to the rules of Islam and 
achieve its aims through following the straight way of great ethics, which 
will take them to the highest degree of fulfilment. Then, a Muslim will be 
able to avoid betrayal, stay perpetually honest, reject villainous 
company, keep aloof from what pulls a person towards dishonesty, and 
resist the luring enticements of betrayal, since when a person is 
unaware of the entanglement of temptation, he repents, fails, and 
becomes deeply depressed. And he will harvest misfortune unto himself, 
as justice confirms, and he will be exposed to great misery which leads 
to [the class of] unfortunate people, who conceal their true abominable 
character and abolish their oaths with God. God certainly knows the 
exact matter as well as the incontrovertible outcome. 

27- People differ in their intensity of belief, and they are treated 
differently in God’s justice with respect to association, dissociation and 
postponement and nothing beyond that. This is what God’s justice 
requires which the Imam who exercises authority in the name of God is 
obliged to follow. The Imam will be held responsible to treat people 
according to their deeds. He categorizes them [according to the 
categories mentioned above] and executes God’s will in accordance with 
their status. When someone judges people without evidence and without 
knowing their status and rank, he commits a grave mistake by being 
unjust. Whoever deals with people as opponents and adversaries, is a 
transgressor and unjust. This is how these people are treated in this 
world and also they will be treated the same in the thereafter. 
Nevertheless, they are justly categorized according to their deeds, and 
no justice can be done for them. God says, “So as a consequence He put 
hypocrisy into their hearts, until the day they meet Him, for they failed 
God in that they promised Him and they were liars” (9:77). 

It is for that reason that God calls them hypocrites, and for the 
disregard of what He commanded He called them profligates. [The 
category of] unbelief unites both polytheists and sinners among those 
who had accepted Islam, for there are two types of unbelief. The unbelief 
of shirk applies to those categorized as polytheists. The unbelief through 
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manifest acts is what hypocrites do, they had confirmed Islam officially, 
but abandoned the commands and obedience to God, and thus left Islam 
in secret. This is the outcome of overlooking His commands. It is His 
right that they should not practise what is unlawful and what is 
forbidden. This is how the people of igrar (affirmation) are considered 
infidels: those whose judgment is adverse to what God has revealed. God 
says, “When they are called to God and His Messenger that he may judge 
between them, a party of them are swerving aside; but if they are in the 
right, they will come to him submissively. What, is there sickness in their 
hearts, or are they in doubt, or do they fear that God may be unjust 
towards them and His Messenger? Nay, but those - they are the 
evildoers. All that the believers say, when they are called to God and His 
Messenger, that he may judge between them, is that they say, ‘We hear, 
and we obey’; those are the prosperous ones” (24:48-51). Therefore, 
with wrongful deeds, the people of hell go to hell; and with faith, the 
people of heaven are sent to heaven. 

28- Islam is faith and faith is in Islam. Piety is also from faith. Each 
complements faith, fulfils its rights, and realizes its measures. However, 
it is beyond the boundaries of possibility for faith to be realised, if the 
religious ordinance of God is not maintained, or if what God forbids is 
practised, so keep away from this! Surely, the unbelievers are the 
wrongdoers and the profligates. Your deeds speak for you. When you do 
well you are judged positively, and when you do wrong, you are deemed 
unsatisfactory. God judges according to how we behave. Your behaviour 
and your deeds are indicative of your character. Your deeds incite either 
support or animosity. Certainly, this strengthens the bonds of Islam and 
establishes the firm pillars of association with or enmity to God. God was 
the first to disavow those who habitually commit sins, and [He was the 
first] to see them as enemies because of their [actions]. Then He made 
this an established [principle] and commanded [that] it [should be 
applied] to them. We follow the perfect tradition as well as God’s 
commands when we act hostilely towards them [the people of sin]. We 
entrust the ones who pledge loyalty to God, are committed to obedience 
to His commands, are devout, and reject what He forbids. Our enemy is 
the perfidious one who is driven by his fancy, desire, enticement, and 
infatuation, and the one who deems permissible what God forbids and 
thereby becomes a sinner. Your Lord does not wrong His servants. 
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29- The hypocrites (ahl al-manzilah bayna al-manzilatayn) entered 
Islam, and acknowledged its duties and rights. They pretended to be 
content in the presence of Muslims. Yet, behind the Muslims’ backs they 
marred their religion and contradicted what God commands. When they 
are reproved, they apologize. Nevertheless, when they are summoned to 
repent, they ask God’s forgiveness, pretending to abhor their mistakes 
and repent of their sins. However, they go back to that for which they 
apologized, and to the same sins of which they repented. They are called 
back when they turn away, and they are gladly received when they 
return. Muslims can socialize with them if they repent. He who seals his 
deeds with true repentance is associated with Muslims. But the one who 
insists on being an unbeliever will not be associated with Muslims, and 
disassociating from him is obligatory. The worshippers’ ends are 
extremely reliable: either enmity and hatred or friendship and 
satisfaction. God has strong arguments against the disobedient, but 
blessed are the rightly-guided, who are enlightened with God’s guidance. 
And God “shall increase those who were guided in guidance” (19:76), 
“and the unbelievers it increases not, except in loss” (17:82). 

We ask God for help in obeying Him, protection from sin, and 
success in following His guidance. The privileged are granted such 
guidance, and they enjoy felicity in God’s care. We ask for prosperity 
from Him. Such a matter is easy for the Omnipotent. May the peace and 
blessings of God be upon us, and may His blessings be upon Muhammad, 
with true thanks to God. 


CHAPTER THREE 


THE SIRAH OF IMAM RASHID B. SA'ID 
TO THE PEOPLE OF MANSURAH 


3.1 Introduction 

This sirah is significant, because it helped to spread Ibädi ideas 
throughout Asia as well as to improve Oman’s relationship with the Sind 
region, or ard al-Hind. It is one of the few documents that illustrate this 
relationship. Al-Salimi discusses the probability of contact between 
Oman and the Sind region in the 5/11* century, at the time of Imam 
Rashid b. 5210, who communicated the Ibadi doctrine to the people of 
this region.” In his survey of the spread of Ibadism in India and China, 
Lewicki cites this epistle as proof of this contact.” He suggests that this 
sirah might be a political correspondence concerning whether or not the 
Ibädis were able to obtain political independence.” Wilkinson also uses 
this sirah to argue that the second imamate of Oman tried to restore the 
role of the first imamate in the Indian Ocean.” 

Apart from the scholars mentioned above, most researchers on 
Omani history generally do not mention this sirah or other 
jurisprudential works. The sirah has so far been found only in three of 
the collections of Omani siyar. The collection a/-Siyar wa-al-jawabat does 
not include the sirah of Mansürah. No previous attempt has been made 
to publish or edit this sirah. Thus this edition of the sirah makes 
available new information about Ibadism in Asia. 


3.2 Commentary 
Imam Rashid b. Sa'īd al-Yahmadi is listed by Muhammad al-Sālimī 
(d. 1985) in his Wahdat al-a yan as the 24th Omani imam according to the 


(1)  Al-Salimi, ‘A., Tuhfah, 1: 308; al-Sälimi,‘A., Lum'ah, 12. 
(2)  Ef,3:653. 
(3)  Ef,3:653. 
(4) Wilkinson, “Omani and Ibadi Background”, 131-147. 
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chronology of Omani imams, or the 16th imam according to the 
chronology of Bani Kharūs imams.” The Omani historical sources do 
not provide biographical details such as place and date of birth or where 
he grew up. 

According to the Omani historical sources, Imam Rashid b. 0 
descended from Yahmad.” The eponymous progenitor of the Yahmad 
tribes is identified as Yahmad b. Huma b. ‘Abd Allah b. Nizar b. Zahrän b. 
Ka‘b b. ‘Abd Allah b. Malik b. Nasr b. al-Azd b. al-Qutha al-Ya‘rubi from 
the Qahtan tribe.” The important classical Omani work K a/-Ansāb 
mentions a Yahmadi among the companions of Malik b. Fahm™ and 
indicates that the Yahmad immigrated together with the Azd, since Malik 
b. Fahm took Oman from the Persians.” This migration to Oman started 
after the Märib dam burst in the 2" century AD. This particular branch 
of the Yahmad tribe had a prominent role and became influential in 
Omani political life in the second half of the 224/8*^ century, after the 
death of Imam Julandä b. Mas'üd in 134/751. The tribe's authority rose 
in Oman after the election of Muhammad b. Abi ‘Affan al-Yahmadi to the 
imamate (r. 177-179/793-795). Although the imam was dismissed 
from the imamate, most of the Omani imams who succeeded him in the 
first imamate were also descendants of Yahmad. Omani sources agree 
that the author was elected to the imamate after Imam al-Khalil b. 
Shadhan had restored the second imamate in Oman. 

Judging from his sirah manifesto, which addresses the schism 
between the Rustàq and Nizwa schools over Imam al-Salt b. Malik and 
his opponents,” the author was probably born in Sawni village that can 
be identified today as al-‘Awabi, some 120 km west of Muscat. The sirah 
was written in the imam's house in this village, located in the mouth of 
the valley of the Banü Kharüs. This tribe is not far from the Yahmad 
clan,® and it seems probable that he was born in this valley. Although 


(1)  Al-Salimi, M., Nahdat al-a‘yan bi-hurriyat ahl 'Uman, 63. 

(2) Al-sālimī, ‘A., Tuhfah, 1: 303; Ibn Ruzayq, History of the Imams and Seyyids of Oman, 35; 
Sirhàn, "Annals of Oman", 30. 

(3)  Al-Awtabi, al-Ansab, 1: 242; Ibn Durayd, al-Ishtigāg, 1: 296. 

(4)  Al-Awtabi, al-Ansäb, 1: 242. 

(5) Sirhan, “Annals of Oman”, 7. 

(6) Miles, S., Country and Tribes, 22; ET, s.v. “Marib”. 

(7)  Al-Salimi, ‘A., Tuhfah, 1: 308. 

(8) Ibn Durayd, al-Ishtiqaq, 1: 298. 
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his date of birth remains unknown, we do know that he was elected to 
the imamate at the beginning of 425/1034."” Therefore, the imam is 
likely to have been born in the last quarter of the 4/10" century. It is to 
be assumed that he was born between 390 and 395/1000 and 1005, 
since his name is not mentioned before the beginning of the 5th/11th 
century. 

For further information about his life we can turn to al-Salimi’s 
study of the poetry of his contemporary, the Ibadi leader Abū Ishaq 
Ibrahim b. Qays al-Hadrami.” According to al-Salimi, Abū Ishaq says 
that Imam Rashid’s kunyah is Abt Ghassan and that he made Nizwa the 
capital of the imamate.® Al-Sälimi also studies Imam Räshid’s imamate 
from the date of the previous Imam al-Khalil b. Shādhān's death.” We 
know that Imam Rashid b. Sa'id died in Muharram 445/April 1053, that 
he ruled the imamate for twenty years and that he was buried in 
Nizwa.” 

Imam Rashid displays characteristics of a poet that are rarely found 
in other Omani imams. He was considered both imam and shar when 
he was elected to the imamate. There is a text similar to that of the 
people who wanted to follow the imam elected among the Shurah, which 
means the people who follow the idea of “selling” oneself in God’s cause: 
"You, Imam Rashid b. Saīd, swear to obey God and His Messenger 
Muhammad, and enjoin the good and forbid the evil, and conduct jihad 
in His cause, as well, you have to cooperate honestly with the people of 
shuräh.”” He restructured the voluntary army of the shurät system, 
aiming to assist the revolution against the foreign occupation. 

Ibn al-Athir describes the events of 442/1050, when the Omanis 
reoccupied the city of Oman? and fled with the Buyid prince of Abū 
al-Mutahhar. They were led by a certain Ibn Rashid, possibly Imam Rashid 


(1) Al-Salimi, ‘A., Tuhfah, 1: 303-304. 

(2) For more details on Abü Ishaq al-Hadrami, see the introduction to his Diwan Sayf al- 
naqqad. 

(3) This refers to Abii Ishaq’s poetry, in which he praises Imam Rashid and says: "there is 
an imam in Nizwä who has been elected”. Al-Sälimi, ‘A., Tuhfah, 1: 304, 307. 

(4)  Al-Salimi, ‘A., Tuhfah, 1: 303. 

(5)  Al-Salimi, ‘A., Tuhfah, 1: 307. 

(6) Wilkinson, Imamate Tradition, 155. 

(7)  Al-Salimi, ‘A., Tuhfah, 1: 304. 

(8) Ibn al-Athir may mean that the Omanis occupied Sohar when it was known as gasabat 
(capital) ‘Umän; see Yāgūt, Mu‘jam, 3: 393; Ibn al-Athir, al-Kamil, 6: 292. 
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b. Saīd b. Rashid. Moreover, Ibn al-Athir believes that Imam Rashid had 
been named Ibn Rashid after his grandfather. Throughout the revolution 
Imam Rashid was able to withhold tax from the Buyids when his authority 
had expanded over the Omani coast and the Buyids had temporarily lost 
control over three years between 1050 and 1053.” Nevertheless, the 
imam’s attempt to expand his authority over the desert as well as the 
coast led him to turn towards southern Oman in Hadramawt to support 
the Ibadis and their leader Abū Ishaq Ibrahim b. Qays al-Hadrami against 
the Sulayhids. In this way the imam fought the other tribes opposing him, 
that is the ‘Aqil and Nahd tribes in al-Ahsä’.” 

Classical Arabic literature gives a clear picture of the city of 
Mansirah in the Sind region,” the origin of its name, and its golden age 
when it flourished as a trading market for all the Islamic states from the 
3rd/9th to the 6h/12th century. The city was regarded as the capital of the 
Sind region ('āsimat al-misr) and was perhaps the greatest city in Sind.” 
The city still exists and has kept its name. It is located in Pakistan, but is 
no longer linked to the Arabian Peninsula as it had been in the past. 
Al-Mugaddasī states that it used to be at the border of the Islamic state 
and that it had declined greatly from its past glory.” 

Mansürah’s geography and history are a source of debate for many 
historians. Some argue that the name Mansürah is derived from the 
Arabic word nasr (victory). Al-Birüni claims that it refers to al-Qäsim 
b. Muhammad b. al-Munabbih al-Thagafı, who entered the city and said 
“nusirtu (I am victorious)”. This was during the time when al-Hajjaj b. 
Yusuf al-Thagafi took over Sind. However, al-Mas'üdi argues that the 
name originated from one of the founders: “... Mansürah refers to Mansür 
b. Jamhür al-Kalbi, the deputy of the Umayyads.” Al-Hasan b. Ahmad 
al-Muhallabi disagrees, saying, “It was named al-Mansürah because it 


(1) Bathurst, "Maritime Trade and Imamate Government”, 89. 

(2) Al-Salimi, ‘A., Tuhfah, 1: 305. Al-Sälimi says that these tribes lived in al-Ahsa’ (the 
eastern region of Saudi Arabia on the Persian Gulf). 

(3)  Yàqüt, Mu'jam, 4: 211; Ibn Khurradadhbih, al-Masalik wa-al-mamālik 477; Yāgūt, al- 
Mushtarik wad‘an wa-al-muftariq sug*an, 405; al-Muqaddasi, Ahsan al-tagäsim, 479; al-Mas'üdi, 
Murüj al-dhahab, 3: 379. 

(4)  Al-Muqaddasi, Ahsan al-tagäsim, 479. 

(5) Al-Muqaddasi, Ahsan al-tagāsīm, 479. 

(6) Al-Mastūdī, Murüj al-dhahab, 3: 379. 

(7) Al-Bīrūnī, al-Qanün al-Mas'üdi, 72. 

(8)  Al-Mas'udi, Murūj al-dhahab, 3: 379. 
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was built by ‘Amir b. Hafs al-Huzmrad al-Muhallabi during the rule of al- 
Mansür of the ‘Abbasids.”"” Al-Birüni explains the etymology of its name 
before it became known as Mansürah. He says that it was called 
Bamnhir, and that the Persians used to call it Bāhmnaz.” In 27 al- 
Arkand it was known as Barhamnābād.? Al-Istakhri notes that in the 
Sind region it was known as Bamiraman.” It could be argued that the 
name Mansürah emerged in the Islamic period. Perhaps the city was 
established before Islam and renamed in honour of its developer, 
Mansur b. Jamhür al-Kalbi. 

It could also be argued that the city was relocated by Mansir b. 
Jamhür al-Kalbi, the deputy of the Sind region, at the end of Umayyad 
period,” because most of the geographical writers hold that the location 
of Bamnhür is al-Mansürah. According to Yāgūt, Mansürah was 
considered to be in the third province; on the other hand, al-Birüni 
considers it to be in the second province.” The cities belonging to the 
second province were al-Daybul, Zindrj, Oadār, Mäbile, and Tanbliy.® Al- 
Mugaddasī says that al-Mansürah is six leagues (sing. marhalah)” from 
al-Daybul, twelve leagues from al-Multän, and fifteen leagues from 
Tawrān.'” Mansürah was among the most remote Islamic cities," 
located in a hot and rainy province.” 

The city is located at the Gulf of the Mahrän river," which makes it 
possible for the city to expand,’ and is referred to as a peninsula. The 
architecture of the city was planned as in other classical Islamic cities. It 
had a wall built with wood and clay” with four gates: bab al-bahr, bab 


(1)  Yaqüt, Mu‘jam al-buldan, 4: 211. 





(2)  Al-Birüni, al-Qanün al-Mas'ūdī, 72. 
(3)  Al-Birüni, al-Qanün al-Mas'ūdī, 72. 
(4)  Al-Istakhri, al-Masalik wa-al-mamalik, 173. 
(5) Yāgūt, al-Mushtarik, 405. 

(6)  Yaqüt, Mu‘jam al-buldan, 4: 211. 

(7) Al-Bīrūnī, al-Qanün al-Mas'üdi, 72. 
(8)  Al-Muqaddasi, Ahsan al-tagāsīm, 479. 
(9) EF, 5.۷ 

(10) Al-Muqaddasi, Ahsan al-tagāsīm, 479. 
(11) Al-Mugaddasi, Ahsan al-tagāsīm, 479. 
(12) Al-Muqaddasi, Ahsan al-tagāsīm, 477. 


(13) The Mahrän river is the Sind river; see al-Muqaddasi, Ahsan al-tagāsīm, 477; al-Istakhri, 
al-Masālik wa-al-mamālik, 173. 

(14) Yāgūt, Mu‘jam al-buldan, 4: 211. 

(15) Yāgūt, Mu‘jam al-buldan, 4: 211. 
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tawran, bab sindan, and bab al-multan. These architectural features 
distinguish Manstrah from other cities. The mosque was built with 
rocks and baked brick and was said to be similar to the Omani Mosque 
(probably in Sohar city), in the sense that both had many pillars made of 
Indian oak.” The city grew during the medieval period, on account of 
being a trading point between the Islamic state and India. The river 
contributed to the development of agricultural export, mostly of 
sugarcane and a fruit similar in size to an apple, with a very sour taste, 
referred to as bahlawiyah.°) 

The people of the city are described as intelligent, courageous, 
righteous, religious, and trustworthy merchants.” They possessed a 
great knowledge of Islam, as can be gathered from the great number of 
scholars that originated from there.” Ibn Hawgal mentions that they 
used money called gundahāriyāt; each dirham was roughly equivalent to 
five gundahariyat. They also used the dinar as currency for commerce. 
They dressed like Iraqis, while their kings dressed like Indian kings. 

Imam Rashid b. Sa‘id’s epistle is divided into four parts, which 
consist of an enjoinder to piety, history, polemics, and the doctrinal 
stance, respectively. The first part is a preliminary statement that largely 
consists of stylized remarks and some indications of doctrine. Parts two 
and three consist of quotations from other siyar that often appear in 
works on theology and jurisprudence, which serve to develop and define 
the epistle vis-a-vis other doctrines. 

The epistle is not simply a letter to the people of Mansürah; rather, 
it is a manifesto, which occasionally addresses its readers or listeners 
directly. At the end of the epistle, the author says, “Listener! Definitely, 
you have the true knowledge about life and you have unveiled authentic 
enlightenment;” "truly, you know better after you have seen with your 
own eyes, and have heard with your own ears." This style makes use of 
the regular format used by the Omanis in siyar when corresponding with 
other regions. The siyar by Abū Ubaydah and Abū Mawdūd to al-Fadal b. 
Kathir, Imam Muhanna to Mu'adh b. Harb, and Imam al-Salt b. Malik to 


(1)  Al-Muqaddasi, Ahsan al-tagāsīm, 477. 
(2)  Al-Muqaddasi, Ahsan al-tagāsīm, 477. 
(3)  Yaqüt, Mu‘jam al-buldān, 4: 211. 

(4)  Yaqüt, Mu‘jam al-buldan, 4: 211. 

(5)  Al-Muqaddasi, Ahsan al-tagāsīm, 477. 
(6) Ibn Hawgal, Sürat al-ard, 321. 
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the people of North Africa are all written in a similar style. The sirah in 
question makes use of the imperative (a/-/7/ al-amr), "you should, you 
have to, you should be.” At the beginning of the epistle we read “fa-inni 
amurukum (1 command you)”, a form that is common in texts of this 
kind and always appears at the beginning of a paragraph. Such 
introductory parts are imperatives, known as wasiyah bi-a/-tagwā, and 
are here employed by the imam to address some theological issues, in an 
attempt to proclaim his ideas of Ibadi dogma. 

The epistle warns its audience not to make the mistakes against 
which it cautions them. For example, the author says, “I shall warn you,” 
“I shall also tell you,” and “we remind you of what we have mentioned.” 
It is clear that the imam was in a position to influence the Sind region. 
Some authors limit themselves to the phrase nüsikum bi-al-taqwa (we 
enjoin you to fear God), or ittagū Allāh (you must fear God), while others 
enlarge upon this theme. In the sirah of Mansürah, the development of 
this theme takes up no less than four pages. These four pages are 
concerned with sin and its consequences. 

In his introduction and conclusion the imam employs a style that is 
characteristic of sermons; the same style is used in the Friday prayer.” 
In his introduction, the author omits the usual amma bad, which 
normally comes directly after the tahmid and is common especially in 
epistolary and oratory genres. The author, for example, uses this style of 
introduction in a letter to the governor of Manah.” The introductions to 
other Omani siyar are written in a similar style, for example, the 
introductions to the sirah of Muhammad b. Mahbüb to the people of 
Oman regarding Harun b. al-Yaman, the sirah of Abū Qahtan Khalid b. 
Qahtan,” and the sirah of Abu al-Hasan al-Bisyāwī.” These siyar were 
written at an earlier time than the epistle in guestion. The author of this 
epistle omits the salat ‘ala a/-nabī after the tahmid and only mentions it 
in the conclusion. Some dwell on this theme at much greater length than 
others. Some limit themselves to remarks about the Prophet and his 
successors; some explain God’s revelation of the religion to His 


(1) Calder, "Friday Prayer and the Juristic Theory of Government: Sarakhsi, Shirazi, 
Māwardī”, 36. 

(2)  Al-Kindi, M., Bayan al-shar‘, 38. 

(3)  Al-Siyar wa-al-jawäbät, 1: 273. 

(4) Al-Siyar wa-al-jawābāt, 1: 81. 

(5)  Al-Siyar wa-al-jawäbät, 2: 62. 
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Messenger. The same style is used by Ibadi writers to show the main 
tenets of other faiths and how the rule of Ibadism was established after 
the death of the Prophet. The genealogy of the Ibadi people is also 
described. 

The most important source quoted in Imam Rashid’s epistle is the 
Quran. He quotes from it liberally, in fact more than seventy times, 
prefacing verses with different expressions, such as gala Allah, wa-qala 
ta ala, and wa-gāla fi muhkam kitabih. The quotations from the Qur’än are 
used in several different ways. Occasionally, they support the author’s 
arguments, showing, for example, that God has not forgiven the obstinate 
people (a/-musirrün ‘ala al-dhunüb) who persist in sinful behaviour. In 
the first part of his epistle, the author attacks other doctrines, especially 
those of the Hashwiyah and the Ash'arīyah. Each quotation from the 
Qur’än is supplemented with only a short exegesis or gloss, which does 
not always give full and comprehensive support to his argument, as can be 
seen in his use of a/-An‘am 6:158. The author replies to the other doctrines 
by illustrating and comparing the opinions of the people who claimed that 
even if they persisted in sinning, God would forgive them on the day of 
judgment. He calls this an idea of sinful Muslims who claim that God will 
forgive their sins just because they have faith. This idea, the author argues, 
comes from the ideology of Jews and Christians and is obviously untrue, as 
can be gathered from the verse in the Qur’an in which God said, “Nay, you 
are but men, of the men He has created. He forgives whom He pleases, and 
punishes whom He pleases." In another verse about the Jews He said, 
"Have you taken a promise from God, (for He never breaks His promise)? 
Or is it that you say of God that which you do not know?”” The author 
uses classical Arabic throughout the epistle for quotations from the Qur'àn 
as well as from other literary sources. He carefully distinguishes between 
his own text and his sources. 

In addition to the Qur'an, the author incorporates the sunnah of the 
Prophet into his arguments, though more rarely. The epistle includes 
three Zadiths of the Prophet. The first is used as evidence against the 
idea of persistence in sin, and the second and third are used to explain 
jurisprudential opinions. Clearly, the author considered it necessary to 
demonstrate the use of ģadīth in argumentation, but it is nonetheless 


(1) Quran, al-M@idah 5:18. 
(2) Quran, al-Baqarah 2:81. 
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apparent that, in general, the authors of Omani siyar rarely resort to 
hadith, giving preference to the Qur’an instead. 

Another source of quotation is classical Arabic poetry, used in the 
manner of shawahid, quotations serving as textual evidence. All the 
poets quoted are from the Jähili period, for example, ‘Antarah b. 
Shaddäd and Tarafah b. al-‘Abd. It seems that Omani siyar of the first and 
second periods do not include quotations from poetry. This changes in 
the Omani siyar of the third period. For example, the sirah of 
Muhammad b. Malik, also known as the sirah from the Batinah people, 
uses poetry to support Imam Muhammad b. Abi Ghassan. 

The imam adopts the expressive style of Ibadi speech, as did Abū 
Hamzah al-Shari in Mecca: “We are from the people and the people are 
from us, except three kinds of people..”.” This is similar to the 
classification of people used by Munir b. al-Nayyir in his epistle to Imam 
Ghassan b. ‘Abd Allāh.” 

The terminology used by the imam continued to be employed in 
Ibadi theological compilations. The epistle’s message is conventional and 
designed to give the audience a vision and sense of identity through a 
discussion of their creed and faith. In the epistle the imam tries to 
classify people as Muslims or non-Muslims, and as Ibädis or non-Ibädis. 
Muslims are referred to as ah/ a/-igrār (the people of confession) or ahl 
al-giblah (the people of the prayer niche, i.e. who pray in the same 
direction). They are people of confession, because they say Jā ilaha illa 
Allah wa-Muhammad rasül Allah, and they are people of direction, 
because they direct their prayer to Mecca. Sometimes non-Ibadi Muslims 
are called gawm (group). The imam also distinguishes between what 
people say and what they do. Sinful believers are called kuffār a/-nfam 
(the ingrates) or a/-munāfigūn min ahl al-igrār (the hypocrites among 
the Muslims). These terms are characteristic of Ibadi compilations. 

The introduction and the conclusion are written in rhythmic prose, 
and in between the author gives advice on abandoning a life of material 
pleasures. 

The doctrinal part of the epistle covers three themes: 1) God does not 
forgive the persistently sinful; 2) the persistently sinful will dwell in hellfire 


(1) EF, s.v. “Djähili”. 
(2)  Al-Isfahani, Aghānī, 23: 241-243. 
(3)  Al-Siyar wa-al-jawābāt, 1: 299. 
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forever; 3) both the tyrannical leaders and those who obey them are sinful. 
They are explained in order to guide people so that they may enjoin the 
good (ma rüf) and forbid the evil (munkar). These three themes form one 
doctrine, which is devised especially to govern human relations. 


3.3 The Text 
بسم الله لرهن الرحیم‎ 
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o Hw‏ | آياته aga‏ کر ولوا vis Colla Ul «(YA :۳۸( N‏ 


رجلان: Jos den que do Hai dc‏ على AT‏ بعد Í‏ العرفان» Mint,‏ 
AR 1 s £‏ 
بفتنة الشيطان» وهو مع ذلك يرى أنه من أهل الإحسان. وقد قال الله dw‏ في 


)0( أفرأيت: افريت» (N‏ أفرايت» 5. 
(Y)‏ وقال: C‏ 

S بینکم: بیکم»‎ (T) 

„S شديد: سدید»‎ )٤( 

(5) الذي: الدی» S‏ 

)1( خلفه: حلفه وقال: C‏ 

C العرفان: الام‎ (Y) 

„C فان احذ»‎ Ael, (A) 


94 Chapter Three 


YR o‏ م2 


ذلك: من زين له ee‏ 'ُضيل من en ot‏ من 
Ld J LU‏ َب نفك oo pale‏ إن الله «A 5) GO pal Gs ede‏ 


^ 
aÍ 
fo Arr Be 


وقال: ee‏ له هواه و أضله له على علم s‏ عى se‏ 


P 


وقلبه وَجَعَلَ علی بصره angi nb LEE‏ من A‏ الله آفلا £e) OSIE‏ 
۳ وقال VN dus‏ إن الله of šā V‏ 3734 به P‏ ما ُون ذلك 
من ياء all BE‏ 3 صل ضلالا ss" Ul QV 28) PG‏ 
ما دون ذلك eM "lds aT‏ يع ها dad‏ ذلك من الذنوب مع التوبة منها 
but Ca‏ إنه قد ین ذلك وا به في مُحكم كتايه حيث يقول: e»‏ 
ui‏ و من QU‏ ولت EJUS Ji‏ نم 4 )+ os, (AY BY‏ ذلك ds‏ 
ee‏ الكتاب وهم م اليهوذ والنصاری إذ قالوا: ظ. اه 
الو ا ..4 jul 7 JU (JA: o)‏ ار . م يتيك 
METTE‏ ..$ 
.)١18:5(‏ وقد عَلِم أولو اوا للیهود والنصاری Oe.‏ 
ترکهم لليهودية Rl pads‏ ودحولهم cp hey! Od‏ وتوبتهم U‏ كانوا عليه من 
الشرك الحرام « oS‏ الله قد 25 [ذلك] بقوله: اومن َغ غير SEY!‏ دشا 
فلن AG a‏ في ERN‏ من (Ao :۳( Kali‏ وكذلك ar Lļ‏ 
لأهل المعاصي والکباثر من آمل Bes‏ لذلك eat pro)‏ عنه بالتوية 
والندم والاستغفار» ولن يعفر الله هم ذلك go‏ الإصرار ؛ a‏ تعالى Jr‏ 
SEEN) ©)‏ تدکرون» S‏ 

«C «- فقد ضل ضلالاً بعيداً:‎ N 

.) لا‎ 5 cas عند:‎ (Y) 

Cao (8) 

(5) بقوله: لقوله» C‏ 

Cras يبتغ:‎ (1) 

5 ولن: لن»‎ (V) 
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- 04, ny وقال‎ Qe iT) o4 غل ما فعلوا وهم‎ Luar, Lp 
ee Nar al el da t UT وك فته‎ eA" صلى الله عليه وسلم-:‎ 
red Lin وقد نيا‎ se صلی الله عليه وسلم» حيث يقول‎ pat wy 
Obert قال أحوه‎ EEE" من الآحرء فقال له عند ذلك:‎ il أحدهما ول‎ 
13) فا هن يان لمع كان‎ oy وده‎ ORI di e pa 


Ollie الله لا يُقبل الطاعة من العاصينَ وإنما‎ Of أو ألقى السمع وهو شهِيدٌ‎ Ls 
الذي قرب به‎ Mus وهو عاص له‎ dol لأنه لم يُتقيّل ین ولد‎ oii من‎ 
ipasi عاق قال‎ dw of e مع ذلك قربان أخيه. فمّن‎ doa OD 
2052-09 «95205 S op yall case ud o d 
exa قريب‎ PER E بجهالة‎ AMA لین ماود‎ al Je A ei» 
En ei ثم قال:‎ .)۱۷ :£) (US Ge یوب الله علیهم وَكَانَ الله‎ 
قال إي لت الآن ولا‎ SA PA SVA حى إذا حَضر‎ et ga 
alt VA 8 (U e Lei ae ag fds why 044 4 ca 
تعالى ذَكرَ الذينَ يعملون السيئات ثم نفى التوبة عنهم إذا أقاموا على“ سیناتهم‎ 
أحدهم‎ ad إذا‎ LL ...« الوت» كما قال تعای(:‎ A حي إذا‎ 
wi SHY, THE. A قال‎ IC GTI & 
cx og. idus بيهم‎ mod erde en 


)0( رسوله: رسول الله C‏ 
(Y)‏ مجيبا: مخيبا» S‏ 
N‏ ففي: Sco‏ 

)6( يتقبلها: یقبلها؛ S‏ 

)9( الیه: اليك» «S‏ 

)0 فأولعك: اوليك N‏ 
«Bude (Y)‏ 5 لل 0. 
)^( قال تعالى: 4 NS‏ 
)3( و: وقال N‏ 
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Y ون‎ cR هل‎ T iyu ct OUS (~ em Glad Gf uie 


D 27077 e gar, £ 
CEN ELEM PE: DEM أن‎ 


nn nn 
e^ aue OUI صذقت من قبل‎ OS م‎ ROME 
QU] GELS لف لم 2 بالإمان: «... أو‎ Sind من‎ 
u اا‎ EN dem ads is 4... 
على حابر بن‎ eo الحسن البصري‎ O ال‎ 
الشعثاء» قل:‎ OUP وهو ود" بنفسه للموت: فقال لهُ: يا‎ JĀ -رحمه‎ A 
pr es فقال: : يا أبا‎ ae le LKL Al لا ال الا‎ 


adi‏ الا N J y; | Jūs (ioa dA‏ اد c‏ رح 

إِلهَ | > حول ولا قو 
حابر بن 4d Aj‏ ا عنة oy‏ شهادة أذ لا إل إلا sul ti‏ عليه pth‏ 
«aj‏ فقال لهُ: يا يا أبا الشعفاء» قل لا إل إلا «LI‏ فقال جار :“قن JB‏ مسا 
قلناها إن dalā‏ نم كلا هذه الآية: كل ay key‏ زا أن Sag‏ 


أي at‏ او اني ot tan‏ رت a‏ رل للع تس 


Ar 


ly‏ لم تكن Eat‏ من قبل أو U BEES‏ قل الْقَضِرُوا إا 


S «Jūs وقال:‎ 0) 

.5 - أيضاً:‎ (Y) 

٥ تكن: یکن»‎ N 

.S - الايات:‎ (2) 

C qued الحسن:‎ ies) (9) 
S c ll ax, (1) 

5 يجود: يحول»‎ (V) 

Neil (A) 

N cS يُجبه: جب‎ (4) 

„S  :ةثلاث‎ )۱۰( 

»0 أو ab‏ ربك: او ab‏ ربك أو ab‏ آمر ربك C‏ 
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Ko‏ (5: ۱۰۸ فقال الحسنٌ: ie‏ ورب الكعبة!. 

ه- فان زغم Af‏ أن لله AB Y‏ في انار أحدا من أهل dis‏ 
في ذلك قول الله تعالى: t Gets 5 Ga p Bye ap cua Uy‏ 
غالا فیها عا دامّت EN‏ وار إلا ما شاء MEREANDE ah‏ 
Ou A ol J (iV‏ اسه Gee‏ من TIERE‏ ولا 
بد لاستناه أن p‏ على شيء أو pai‏ شین في الإخبار والإقرارء ولا يجوز 
ذلك الاستثناء ین الله YES‏ فيه ولا فائدة لديه. ol E:‏ الله 
تعال of‏ یکون" AIS‏ فارغا من المع والفائدة والحكمة البالغة وغير ذلك 
GS UT ue‏ علال Jos‏ و أحطأت في التأويل؛ oS‏ الاستثناء هاهنا لم 
يقح على ما RG‏ واعتمدت عليه وذهبت في تأويلك gis Ly cael]‏ على ما 
مضی من ساعات یوم الفصل, ال ۸ Jo‏ النار فیها هل العذاب OLS‏ علم 
,^ 2 _ 5 5 و9 
السؤال والجواب ومناقشة الحساب. وبيان ذلك قوله dw‏ في أول المخطاب: 
it N‏ و at Sota‏ إلا احل 
ae de na an) es‏ اكه mo‏ 6 ذلك > 
فقال: d ee:‏ بیرق مي ee‏ 
Sea. (Y)‏ 
(Y)‏ حين: فان CON S co‏ 
(Mm‏ يكون: أنلا Nos‏ 
Sous (6)‏ 
So, 0‏ 
Co: (3)‏ 
(Y)‏ هم: یدهم» 5؛ بد لب 0. 
Copy ies (A)‏ 
)3( معيئ: C qe‏ 
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dia‏ امار اط Y NG‏ ما ga. s‏ (۱۱: ۱۷-۱۰۱ یی( 
ما شاء من ذلك اليوم العظيم - على ما سره أهل العلم - لاشتغالهم في Jf‏ 
بوبهم بشأن بوم او و die OY alos‏ لوغ تعطق alis‏ 
dad‏ ان از بدحولهم في النار EUN TR Marre y‏ ر 
لوحب ede ol‏ في النار رختفم في العذاب من أول يوم الحساب» QUT‏ 
GH‏ این في صحَة هذا التفسير قولة: GYD‏ شاء رت ,& Oem‏ من ذلك 
pl‏ العظیم. dy‏ یقل: كل شاء ريك» ated‏ بتي aal‏ تحاب ee ml‏ 
LAG‏ اعلنوا is MG‏ لم يقل في كلامه: he‏ ا 

SEN‏ إلا ما شاء a,‏ من أهل الإقرار!. 

1- فباي دليل عم صاحب ذلك التأويل pe‏ مخصوصون بالخروج ون 
الکفار؟! فان قال: OY‏ الله due‏ يقول: ORG a of as Y a op‏ 
ما حون alls‏ لم شام يه فدل ذلك [على] أنه لا يَغفرٌ Ll ÜSU‏ یغفر 
لأهل الإقرار» قلنا له: وقد قال الله للمشركينَ وهم اليهودٌ والتصاری مثل ذلك 
KEINE‏ 
يشا يَشَاء...4 (ه: (VA‏ فقد بطلت AL‏ في ذلك Volle‏ وصح ما باه ين 
فساد دعاويك. 

)0 يعي: - 5 . 

«C N «S السائلة: مسايلة»‎ )۲( 
NS aye» خلودهم:‎ (7) 
NSH يعي:‎ (9 

)0( بعض: بعد C‏ 

.© - والأرض:‎ O 

«N S cal الله تعالى:‎ (Y) 
Coi A 

. + عليك:‎ )٩( 
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۷- فان el‏ بقول الله تعالى: i OY) eS. Op‏ كان de‏ رَبك 


-۷۱ :۱ ره‎ dL Lge eJ 545 اقا‎ E نم‎ az Gi 
لیس‎ Wd $459 OY لك علی ما تذعیه؛‎ LS الاية‎ ode لیس ان‎ LB ۲ 


بذحول OS‏ ألا ce f‏ إلى قول الله تعالى: Gd a‏ ورد ole‏ مدين وَجَدَ عليه أمّة 


oba Uy .)۲۳ :۲۸( EN‏ بوُصوله إليه» ليس بدخوله 
فيه . وقد nd‏ القائل لغیره: قد ورد ALLS Ji‏ وورد علي Sal‏ وخطابك. 
وليس يعن أن كتابه دحل فيه» بل يريد أنه Ci y OUT‏ علیه. qs Ld,‏ لقد 
Cas‏ على الله Clos‏ ما طق به کتاب الله من LES‏ أن الله رج قوما ین 


egeat ent‏ جنات النعيم LOST‏ الله بقوله في SUE‏ آياته: بى 


z 
£ 


من كسب سيئة وأحاطت a‏ خطيئته. .. 4 jel uem‏ على السيئة الى اکتسبها 
حي مات عليها ld Lb‏ أصحاب Jl‏ هُم J; ۱ Y) KO pl Ge‏ 
أيضا في المنافق من أهل الإقرار والمشرك من Ep‏ الله Ga EN‏ 
o ^ ۰ 2 a am ati‏ 2 و A‏ 
CA 2) deo NE‏ فما بِعْدَ هذا من الإيضاح والبيان لِمَنْ شفاه الله 
OLE‏ القرآن. فان قال: إن القرآن ناس ومنسوخ وقد 0154 يكون قول 
الله تعالى: «بلی SA‏ كسب a‏ وحاطت به a Of Gd abe‏ 
فیها (AY :۲( 40 WE‏ منسوخا بقوله: GG‏ الذِينَ شقوا ففي الثار لهم فیها 
35 وشهیق * خالدین qa‏ ما كاتف السماوات والارض لا ما شاء ربلت...4 
BY ٩0۱۰۷-۱۰۲ :۱۱(‏ قد استئن في هذه الآية» قلنا لهُ: قد مضی حجوابنا لك 
واحتجاجنا عليك في تفسير هذه الآية. 

SOM رن‎ 

S فيه‎ (0) 


«C (S »- ألا تری... بدخوله فیه:‎ (v) 
C فخالف: وخالف»‎ )*( 
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A‏ وقد قال بعض Jaf‏ العلم أيضاً إن الله tps‏ على الشيء م id‏ فيه 
apa e ed .. de das‏ إن شاء اله oe‏ محلقينَ رو x‏ 
Ob (VV EEN) ein pale‏ ذا لاستناء SLY RS‏ من دحسولهم 
المسجد ارام بل قد دخلوا odes Gel‏ رووسهم Ly pay‏ كما وعَدَهُم رب 
العالین. Orel jas‏ ذلك فان Yd‏ يكون في الخبر ولا ني Ul, cae is he‏ 
GOS‏ الأمر oY ally‏ صادق لخر لا Sed‏ بشيء م e a‏ ذلك 
بيده ؛ ON‏ من el‏ عن“ شيء نم تقض خر بخلافه كان UIS‏ تقض خبره» 
O de VESS‏ من وعد شرا a‏ أو وعد حيرا م d‏ يفعل ذلك أن 
OS‏ كاذباً في نقض قوله. أو يبدُو له بده وأن Ses‏ ِن فعله ما یری بعد ذلك 
من الصلاح في تر کب si‏ صفة تعالى الله عنها وهو بريء OUS gs‏ قاض ية 
على صاحبها بالکذب Osala‏ والجهل. فلمّا كان هذا Ka‏ صم أن ar‏ ما 
À el‏ مع ما OSS‏ ين وعیډه ووعډه لا dos‏ شین de‏ وقدقال 


vf 


الله تعال: یی من کب an‏ وأحاطت بو ab Va‏ لثار — 
يها حالدون) (۲: "els M d enn EXE «(A‏ لله تفال لا تكون 
NEES RE RENNEN VI‏ 


)0 يرد: يرى» 5. 

«S مزاعم: مزامع»‎ (N) 

ON عن: غير»‎ (Y) 

(۶) كذلك: كذاء «C‏ 

NS أمر:‎ (°) 

)0 وهو بريء منها: فهي تري فيهاء S‏ 
رم لأفا: CS «ub‏ 

„C البدء: البدوان‎ (A) 

N 0؛ هذي.‎ (S هكذا: هكذي,‎ )٩( 
CS c UNS 0») 
COS تكون:‎ (11) 
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wal,‏ والکفار ار Gd Dali e‏ هي pi‏ وت ly Oh‏ داب 
QA kt‏ فلم dà‏ زائل. وقد قلنا: إن وعيد الله VE‏ يجوز أن 
Col ETE‏ بين "iš‏ يسمعون a‏ قول: «... adi‏ 

JO T‏ هُمْ فيها pē COVE‏ يقولون هُم مع ذلك: ol‏ أصحابَ النار هم 
que see Gea A a e c EN‏ 
خَالِدِينَ of. d‏ ویقولون هُم: إن المنافقينَ يخرحون منهااء ويقول الله تعالى: 
«... وَلَهُمْ fede ile‏ ويقولون هُم: إنه زائل!. أليس هذا مُناقضة لكتاب الله 
Beaty‏ لأحبارو؟ وقد قال الله s ds‏ «وقالوا لَنْ مسا ار إلا يام E‏ 
i te a‏ هه فآن یف له i‏ أم قولون على الله GV‏ 
SY)‏ ۰ قد OBS‏ الله bs‏ قالوا يبهذو المقالة لد يقتدي يم Jol‏ من TENA oia‏ 


فلم er‏ ذلك؛ لما ce‏ في علم الله لهم من الفتنة. 

el; -4‏ من هؤلاء قومٌ يسمعون منم( الأقاويل الفاحشة والأماني 
الكاذبة الي يُخالفون ما كتاب الله ويفترون الكذب با على الله ثم O5 Sys‏ 
ذلك من إفكهم ویترکون ما Gl‏ به qa" LS‏ ويجعلوتة" في rai‏ 
ad‏ تشون بدعتهم Le ADS‏ كما قال الله: 1315p‏ قبل usd og!‏ ما Ji‏ 


Es 


لوا بل ما v ale vāli‏ انا Si‏ کان وم ds‏ ون —& ولا 


ye 


3 gé 


ON TEE 4] Ale والله‎ Og Tā قائَلَهُمْ الله‎ ive :۲( 0 9h 


"C شيء: بشي»‎ se 0( 

() قولهم: قوم» C‏ 

.S ce ذم:‎ N 

9) لن: لأن لاء © 

)°( منهم: هذى .C‏ 

)© یقولون: یقلون» ‘S‏ یقبلون» € 
(Y)‏ به کتاب: 4( C‏ 

.N ip gles يجعلونه:‎ (A) 

Quoted in the Quran (63:1). (4) 
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نعوذ بالله من فتنة الشيطان وین C‏ الضلالة بعد البيان!. فافهموا ما ذکرثه لكم من 
SS‏ عا 

7 Doty a a Sota o 
ài آمن بالله ورسوله وجميع ما جاء عن الله به وعیل بطاعة رب ولم يطل ععصية‎ 
وقد‎ a Y والمنافق من دحل في‎ E 
شرك والنفاق نفاقان:‎ JS كفران: کف نعمة‎ 58 oS das المنافق‎ VS 
TE الکفر بالشيء قد‎ OV ولیس کل کافر مُش رکا؛‎ jeu قاق لب‎ 

RORIS:‏ اتکی ای سا ون ید واللکران. 
وه ذلك ما di gel‏ بو من قول إبراهيم -علیه السلام- والذين معه» |3 قالوا 
لقومهم: o AR C js P‏ من دُون الله (iy RUS‏ 
ESI‏ ومن معه بقومهم be‏ یم نم" ليسوا بقویهم» بل 
میارج علب فووا كيم وكذلك قول الله تعالى: D‏ 
SEG‏ بالطاغوت NEE LEN d lu Suy,‏ 
رد ŠOS OF de At‏ بالطاغونت شُحودا فا گها لیست بطاغونتو بل هسي 
طاغوت؛ إذ مُحال أن يكون الطاغوت ليس بطاغوت» بل هي طاغوت ولکر أراد 
الله أن يكون الکفر با kallai‏ لعملها. و کذلك SUS‏ أهل الإقرار من fal‏ القبلة 
نما يخر ج معناه de‏ مثل هذه الصفة. "Eu RT‏ 
db‏ بل هو ‘alle‏ لما us‏ فیه من یمان بالطاعة» فلذلك جمعناهم daly‏ 
Sg iue (0)‏ 
(Y)‏ له: - ). 


Cols تبيان:‎ (Y) 
© «N آفم: خی‎ (8) 
N كفن‎ us (9) 
Nie 0 
N دخلوا: دعواء‎ (V) 
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سر جميعاً في هذا الاسم وفرقنا بينهم في الحكم؛ UN‏ کم على الشس B GS‏ 
حاريناهُم بغنيمة آموالهم Ls‏ حريهم وأطفالهم» ؛ ولستجزا" مع فلك ل 
pir) pir‏ مع زوال الخوف من معاداتهم") وحَربهم» ولا T"‏ کاوا 
los A‏ ولا يستّحل نساء" الشرکین من Jal‏ الكتاب ٠‏ بالترويج إذا كانوا 
eo‏ لا بل ترویخ o‏ لواحاو AS,‏ الله is‏ سیا P‏ 7 بكتاب i‏ 
فبنللت am‏ ی dl‏ واحدق puse LS‏ ترویج Je g abs‏ واح دز 
کلاهما بکتاب cal‏ فبذلكَ حرّمنا تزويجهنّ في الحال الي أحللنا فیها سباءهن. ثم Ú‏ 
a‏ لأثالا 
تس pi‏ وأهل ll‏ خکم پفترقون لدی كما لا غرقهم في اسم جتمعون فيه. 
Jal gate P‏ الکفر" على ما فسرناة في أول الذكرء ارا يها pe‏ اقترا 
TES‏ الله تعالى: lA ede said V ce Sein BRD‏ 
DRY,‏ عم Wile by‏ کت qva Te) ELS gi‏ فكلا 
الفريقين RE‏ بانکاره ونافق في إقراره. فافهموا ذلك!. 
Öle‏ الود ول الله ON‏ يُرضى ēda‏ لاعفو ان 
Lh Gaull, adi‏ عدوا الله of,‏ الله لا يرضى بولاية īst‏ والمنافقٌ E‏ 
Dally d ea‏ أخ للمُنافق» وتصديق ذلك في کناب الل حيث يقول: «ألم 
re) Tr Lit sd gi‏ يا ین أل الکتاب لین 


s EZ Ms وان‎ uelis N : S se RI M 


C نستحل: يستحل‎ 0) 
C مهاودقم»‎ iplo N 
Cockle نساء:‎ (Y) 

.) ٩5 - ما:‎ (£) 

)9( سبیها: سباهاء C N‏ 
)0 المؤمن هو: من هو ). 
Nec (Y)‏ 
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8G 8.0.‏ و 


یهد QV :59( 40,353 Ld‏ وقد ی الله تعالى عن ولاية أعدائه فونه 
في Si‏ كتابه: al hy‏ موا S‏ ترا i Cat CS‏ همق vd‏ 
من EN‏ كما س SE‏ مرن QY ۰ ) 63 iced‏ 

۲- آلا فاعقلوا عن الله cles‏ واذكروا GS‏ عليكم في کتابس» 
واحذروا من أليم عقابه أن Jal Ox Ji‏ عداوته؛ وتُعادُوا أهل ولايته» أو تحلوا 
PL >‏ تُحرّمُوا حلاله. فانکم OS É‏ من ذلك مَعصيته الي فماكم عن 
ركوبهاء أو MOSS‏ في ذلك طاعيّه ال أمركم بفعلهاء BL by‏ البالغة على 
dis ar‏ فإنه من مُضلات الجهالة ومُوبقات الضلالة. 97 gt‏ أَعْلمُكم أن 
لله شرع ea Ge‏ فن KL‏ کان حنيفاً et‏ ومن Ej‏ كان (LS‏ 
d as‏ لَمْ GIS D s‏ من عباده في ترك ما deis ph‏ أو فصل ما 


الع وا A E‏ حر طاو Jo‏ 

جاهلاً ني مخالفته» لم ad‏ اله تعالى shet‏ من بعاد ما £ من الأحكام ts‏ 
من JIH‏ والحرام. ولم یکفر من کفر ین أهل y pe‏ بعدوژهم عن العدل 

7 debis alg الله‎ ead ورُكويهم‎ 

إليكم رسولاً LEA‏ وأنرل علیکم كتاباً مُستبيناء وقال: a Sap‏ & 

= وقال تعالى:‎ (ev :۷( EEE هُدَى‎ ee 

ارس فیک us‏ یک Je‏ کم a‏ رکیگم ili‏ الک 

(Qo m eri BESTER by co;‏ ی لك نو 

التجامّل بعد التبيين «pull Jes;‏ فاستقیموا à‏ على السبیل الذي دعاكم إليه إليه 

Ont و وقد قال‎ ij) فان‎ Aas es علي ولا‎ SEs 

)0 ثُوالوا: تولوه NS‏ 

0 تترکون: یت NOs‏ 

N يعذر: يعذره»‎ (Y) 

.N 6  :هّلا‎ (£) 
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z A 
ru 2 P و مهم‎ ۶ 2 ^ o م2‎ 4, 


تعالى: au ge (o‏ وا ey US A) uz SJ‏ 
NENNE‏ 
iss‏ انضا: إن نو اکم Ra‏ واحدة UF,‏ ربكم فاعبدون4 BANN‏ 
تملمون ما وقح بينَ Jal‏ القبلة p oe‏ والاحتلاف الواسع» حو صاروا 
cael‏ بتحاربون uel,‏ يتلاعتُون» کل چزب بما لديهم ODS‏ فعلمنا عند 
ذلك أنهم لا يفترقون ولا a came up Ome‏ 
يتلاعنون في ذلك ویتحاربون» وليس وز أن يصيب GH‏ منهم OL Y‏ 
واحد؛ لأن S GLI‏ واحثا"» الا في الفروع الي جوز الاحتلاف فيها ولا &À‏ 
لفرقة caede‏ وقال AM‏ ان GS.‏ يقد "الكو إلا Ko jai IG JO‏ 
(۱۰:۳۲). ۱ 
۳ ففي واجب lady GH‏ الصدق أن Die fy gari‏ فیما ph‏ فيو 
يختلفون إلى كتاب الله bo Jedi es gs Jib‏ الله عليه وسلم- EACH‏ 
بعدلهما ونقتدي .من اقتدى بماء امتثالاً في ذلك لما آمر الله به في عدله Jy‏ في 
کناب حيث يقول: «. ER‏ 


quar oe a ه و‎ ۶ 


و تون بالله exis‏ لاجر ذلك e‏ وَأَحْسَنْ تأويلا» 9 :03( فلا * kiss‏ 
مضلات PAR)‏ وتأويلات chiis ted‏ فان E ái‏ يقول: ot‏ هنذا 
صراطي Logins PER‏ فانبعوه Loud a‏ فتفرق ب م عن سبيله date de‏ 


م هرو 


لعلکم 9 Aer: 1) 4o‏ وسيل لله الذي شرعه 4 لعباده» E‏ لنفسه Fr‏ 


(۱) وقد تعلمون ما وقع: وقال فلما وقع C «N‏ 
No: ()‏ 

S أحزابا: أحزا‎ (Y) 

© حزب: فرداء 5. 

)0( لأن الحق S‏ واحد: + „C‏ 

N فنهتدي: فيهتدي‎ (Y 

.) + تعالى:‎ (Y) 
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caclsl‏ هو à OLY!‏ ,04.5 وما Oil‏ عن لله به» والتصدیق بکتابه لبین 
الذي M of‏ على رسوله الأمين» ونفي ltl‏ والأضداد عن لله lee‏ واقام 
الصلاة بطهورها و رکوعها ار وما es [Y]‏ إلا kās‏ وسننها 
وحدودهاء els‏ القبلة OW‏ وإيتاء الزكاةٍ على واحب Leroy dee‏ فعهاإلى 
أهلها. وحج م riet! u‏ الزاد والراحلة» وزوال ا موانع AH‏ 
و Za ^, z‏ 3 = 3 ^ و is‏ 
بالعفاف والستر حي يكمل طرفا الشهر وابحهاد في سبيل الله مع Os gory‏ 
ذلك بكمال عدد الرجال o y‏ العدل للقتال» Vy‏ بالمعروف ais‏ عن 
ši‏ وا .5345 لله على الضعيف ن والقوي» Shel‏ لول AN‏ وافق 
GH‏ في القول والعمل» واحتب o6.‏ الكبائر» ولم Spat‏ على الصغائر» 2s‏ 
من حالف Ge‏ المسلمينَ وعصی رب العالمين» حق برع إلى s So‏ من 
مخالفته 4 Mass‏ 
aa ae‏ 
على عدل الكتاب ALI,‏ والتسمية Mail‏ على الذبيحة» وان وستر 
(Ur EN ss c8 j gall‏ النجاسة والاغتسال من a: ze‏ » وتقليم 
SUŠI‏ ۱ وفرق ) الشعور» وغل الأموات وتکفینهم» all;‏ عليهم ودفتهم» 
وأداء الشهادة Wey BLY,‏ الکنیب BLL‏ والخروج من Ge‏ الوالدین كانا 
tāla) )۱(‏ رسوله» "C‏ 
dag (Y)‏ جاءوا به» .N‏ 
„S  :اهدوجس (Y)‏ 
:U )4(‏ ما: ى لال ©. 
)( وجوب: وحود S‏ 
)1( وذنبه: دینه» „S‏ 
Caie (v)‏ 
(A)‏ الأظافر: الاضافير» "S‏ 


THE SIRAH OF IMAM RASHID B. SA ĪD TO THE PEOPLE OF MANSÜRAH 107 


بارین أو فاحرّين» من غير ولاية هما 3 معصية dag,‏ وصلة لرجم وير 
GT‏ اه الماح وغض الأبصار عن العورات» dns‏ الفروج 
من ال تن والاستعذان 3 البيوت wee‏ 

۵- وما Pi‏ الله به الومنات من Caled Sab‏ وحفظ فروحهنٌ ولا 
SR) oed‏ إلا ما ab‏ منهاء be Se Gets‏ على Gerd‏ ولا دين 
e ad Mees‏ آبائهن أو آباء rg e‏ أو أبنائهن» أو آبناء el yd‏ 
أو إخوانهنٌ» أو بني tēli‏ أو بي īsi‏ أو نسائهن أو e SE Co‏ 
dd‏ أو التابعينَ غير dal‏ الإربة من الرحال» أو Jab‏ الذينَ لم يَظْهَرُوا على 
عورات النسای ولا یضرین بارجلهن لیعلم ما OB‏ من 5 "» ولا o‏ 
à‏ مصایبهن. 

و حرم الدماء us‏ والأموال إلا ما a‏ في ذلك من M‏ وتحريم 
لبخس في الميزانٍ والکیال والغش في سائر الأموال Ay‏ الربا وأکل أموال 
اليتامى بالظلم وأموال الناس بالباطل والإثم» وتحريم غلول الغنيمة وقذف 
ls ga‏ وترویج التعت pe‏ في cēla‏ والطلاق لغير MEI‏ 
Bel‏ بلا إشهادا" على Ans)‏ والووطء EN d‏ والتفاس a‏ ووطء 
wer‏ لش کین وما پشتری من إماء المسلمينَ حتی ae‏ ان MĒS‏ 
z‏ إن كن خوامل. 

- وتر نساء الأيامّى على أبنائهم والأبناء على آبائهم» وما aim‏ الله 

asly WOW‏ وعماتکم» وخالاتکم وبنات eM‏ و بنات الأحت» 

Kuil‏ اللائي EC,‏ وأحواتكم من الرضاعة» وأمّهات نسائكم 
Quoted in the Qur’än (24:31). 0) ()‏ 
(Y)‏ السئة: البینق „C «S‏ 


.C إشهاد: شهادة‎ (T) 
N نسای‎ tS سبي: سباء‎ (6) 


NEN 


kà 
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ee فإن‎ oe خجورکم من نسائكم اللا دخلتم‎ d اللات و‎ Ce 
oly iP ی‎ ad الذین م‎ Hn De Load c - دخلتم‎ 


320 z 


DE dē 
قول الله تعالى:‎ OI عنزلة والدتهاء آلا ری‎ OLAT وخالتها؛‎ ie 


pāvs a) sulas NE. A 


fu 


رسول الله - صلی الله عليه وسلم: "157 Cle‏ الاس ابي" Las‏ 
eas,‏ 

۷- وتحريم as U‏ ور اه ge‏ 
والطیر» وشرب ما حرم من السکر والخمور» وما Em‏ رسول الله d-‏ الله 

عليه وسلم- من المزامير وضرب العازف والطنابير» Fy‏ ما هل لغير الله به 
ين الذبيحة والوقوذة dl;‏ 3 والنطيحة وما c si ES‏ وما ذبح 
ail Je‏ وأن ی Ne ast ie ONG‏ 
OJH‏ من جله. نم لعدل على الناس pes Bale‏ وضعيفهم» ووضیعهم 


Va 


وشريفِهم» وبغيضهم وحبيبهم» وبعیلهم وقریهم؛ لأن الله يقول: تا با 
m‏ منوا کوئوا oes‏ بانط شهداء له ولو e‏ آلفسکم أو الوا دی 
N,‏ إن ik‏ اوی أن ult‏ ود 


e 


a 
و ه‎ of 


ne‏ أو ue gs‏ فان الله کان بما تَعْمَلُونَ ye: £) o‏ فليس في دين 


Quoted in the Qur’an (4:23). (*) 
CAN (S لأفما: لاف‎ (Y) 
Ceu 5 

C (S BL فهى‎ iC فسمی الخالة‎ (s) 
S رسول الله: رسوله‎ (9) 

Quoted in the Qur'an (5:3). ©) 
CJH الجلال:‎ (Y) 


THE SIRAH OF IMAM RASHID B. SATD TO THE PEOPLE OF MANSÜRAH 109 


aad لفاحر من أجل‎ pb وولاييه» ولا‎ al لسلم من‎ GS el 
أهل العدل وأصحاب الفضل.‎ Op وعداوته» حاشى المسلمين من ذلك؛‎ 
ت‎ alil! من بشع غیرّه ین‎ d def وسيل المسلمين اللي‎ di فهذا هو وین‎ 
I) gi LA نار" جهتم ويس مثوى الظالین فقال تعالى في ذلك:‎ 
e sls dit كول‎ ch J بع‎ (ITV d مِنْ بَعْدِ ما تن‎ 
D عن سبيلهم أو قال‎ CE vo ليق الله‎ Vē £) مَصِيرَا4‎ ely 
N. وأحفظ كائن‎ n فیس اک‎ T ale a كانوا‎ „Alb أقاويلهم؛‎ 
بامل ولا‎ Opel; ale, وأحرص على‎ ean Cay ی‎ a بعدل‎ 


ICE 


LE ees‏ عن مبيلهم من رغب عنهم» ولا سم من ُو ری 
de‏ منهم» ien Rene‏ على عباده؛ وال oe‏ وهم oq‏ 
ielas) cade e lo ib be ed v‏ لديه» = 
AS 0 Lejā‏ 
a‏ شيئاً من أفعاله إلا أن iš‏ ذلك īp Bee‏ عند فلك 
باعدل ما gl‏ به. و کذلك d‏ الق الواحب las tot Je O1 shalt AY‏ عرفوه 
y]‏ عا هو من الطاعة pl, cain ael‏ تقم السلمون على الناس ما خالفوا فيي 
OS‏ رهم CUL peed Hey‏ الشهوات وتزيين الضلالات. 
dw‏ کرک yı a LĪ‏ [مُش 5[ TES‏ أو 
ارا لله uite]‏ أو ER EN‏ بعصیانه» أو [معينا ینا] 4 3( ظلمه 
Ab (۱)‏ فافهم C‏ 
.C cel gle DU (Y)‏ 
(۲) کائن: كانواء N‏ 
)+( يعيبوه: يعيبونه» „C‏ 
)°( يقضوا: یعصوا 5. 
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3 


وعدو انب أو [محالفا] لدين لله الذي نحن cade‏ أو ONS Ls]‏ فيه» أو [مصرا] على 
معاصیه. FU‏ الله قوما I glo‏ بطاعة اجبابرة من أحل آنس‌ابهم() وست‌اطانهم ولم 
ینظروا مع ذلك إلى فساد أديانهم في تعمدهم V‏ ورکویهم" للمنكر» 
وتعطيلهم للحدود (D eei uae‏ وتعديهم فيها على من wai Sl; OO aka‏ 
الأموال من + غير أهلها ووضّعهم لما في عر dal‏ وسكي الدماء احرا ووقامتهم 
على الفواحش شي العظام» واستعمالهم لمن يُعرفونم بالفسادٍ oll plos‏ وم علسی 
ذلك dal dus‏ المؤمنين» Pra‏ خلفاء على المسلمين» Se‏ 
pie‏ ولا VD gaitas‏ عن BEER lb‏ أعضادهم في باطلهم» ijas‏ 
ويتولون oh‏ » ويكتثلون في معصية الله رفوا حي ن إذا حرج عليهم ظالم بسنلهم 
فاغتصب منهم مُلگهم رجف إليه» وعولُوا في أمورهم ide‏ واخذوه اما فيهم؛ 
وجعلوه أميرا علیهم: عبیدا لمن له أتباعاً ِن A‏ لا AO ghas‏ صلاحاً 
من فساد» ولا یعرفون ضلالا من رشاد OL‏ على ذلك صفرّهی ومات عليه 


rt‏ یوطنون آنفسهم على طاعة من ملكهم 
يقتدون في ذلك بقرائهم ویقتفون") فيه GUT‏ غلماهم غلماء ce pao‏ أعداء 


ال Ge alg «or‏ التنزيل» العماة عن عدل التأويل. Odi‏ على E‏ الناس 
Nes šā )۱(‏ 

S آنساهم: نسائهم‎ (Y) 

S للجور: للحق»‎ (Y) 

)8( رکومم: رکوشم S‏ 
)9( یبغضون: یعصون» ). 
)0( ینسبوفم: یسموفم S‏ 
(Y)‏ عتنعون: بمنعون» «NAS‏ 
A)‏ پمیزون: عترون CS‏ 
(9) شب: نبت» CAS‏ 
(۱۰) أعرب: أعرف, S‏ 
(N)‏ يقتفون: يفتون» N‏ 
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وطغايهم وضعفائهم وعرامهم of‏ لا بصر لهم في ch‏ ولا قبيح» ولا یی معة 
os‏ فاسدٍ وصحیح؛ فیطل وم عا تون به هم م من الروايات الکاذبات ومتشابه 
ja ei‏ اكوا ایو الله Al dg SN Ai,‏ 
(0A 94.8 WN‏ قلنا - إن کان ذلك في قولكم yee‏ فلیس() هو 
NT‏ فقد حص الله أهل الظلم من ملة من مر بطاعيه من ولاة الأمرٍ يقوله 
PIECE,‏ یلوا سکم US‏ کم ین ذود a‏ مر" آولیاء 
م لا Qui Gt‏ فهذا مِنْ قول الله lan‏ والأول من قوله موش 
واخصوص يُعترض على العموم ولا vei‏ بالعموم على امخصوص في BSB‏ 
cal‏ راشای g‏ هذا من ni‏ قد ils Gs‏ 
dite‏ كقول لله V Jw‏ الله عن E OMA‏ 
(VA IA) de. E me‏ فظاهرٌ هذا لكلام بقع على جماعتهم؛ فهو حاص 
للبعض من جماتهم» hy‏ الذينَ ele‏ ما في قلويهم ما هو رضاء لهُ ولیس هم الذين 
عل sto sls d‏ لك رطق Sy g‏ اد لا E csi‏ 
فلا كاذ لقن EL Te N‏ ری ما WE‏ 
كما cade‏ فيه D‏ لقصیه ia‏ فلا جوز آن یکون القان ل علسی ي 
والذي قبل على حق» والضلل لغيرو على Ge‏ والغيرُ الذي Uh‏ على ge‏ ذلك 
ما لا جور dad‏ ولا يكون القول به رشدا؛ OY‏ هُؤلاء Sal‏ والأضدادُ Ast‏ 
es‏ وا ,6 Qi‏ لله ge‏ لسن E Ge lS‏ 

(To Yo A) do ORE US‏ فان MO :JU‏ هوّلاء جیعاً مسلمون» lli‏ له 
J‏ آردت به الاسم od‏ غيره فهو كذلك» ولیس كل من سمي GLA‏ كان نة 


3 


EE Py du GENI أل ری إلى قول لله تعای: «قالت‎ lunge Ai 


C فلیس: وليسء»‎ )۱( 
C فيحتار: ختارا»‎ (Y) 
CoH idl (Y) 
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فا olay! EN‏ في LAG Ve £4) e.. Rē‏ إن أردت به 
| 


in ro 4 مص‎ 


ae 1 i EE‏ ] أن لكام هکس PLN‏ ظاهره 
بد FO S og FA i‏ - 
الثم" تعالى : g.. log ah‏ وهذه di ari‏ ريح ole‏ فإنها 
PORRER EIT nO o‏ 
...و یت ین كل شيء ولا عرش od dy )۲۳ :۲۷( eie‏ بلقیس ملك 
ae‏ -عليه و السلام- ولا غير ذلك من J GS‏ النجوم à lhl‏ 
والرياح olai does sols‏ الكلا م عام وهو ف الحقيقة 
is du Ww‏ وین ذلك JA‏ ععرة بي شتا العیسی(: 

de ese‏ کل بكر خر 
SALES A‏ 

وم تكن" كل سحابة بكر -وهي الي ۸ يفتقها المطر- قبل ذلك 095,2 
ole 0)‏ حاضرا» „C‏ 
(Y)‏ البحر: الشجر S‏ 
Ne: 5‏ 
)+( أشنياء: cole‏ ). 
)5( السحاب: السحايب» N‏ 
)7( العبسي:+ N‏ 
(V)‏ جادت: حارت» 5. 
“Antarah b. Shaddād, Mu allaga, line 21. (^)‏ 
O‏ تکن: یکن؛ © 
(۰) بحود: حول 5 
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على ذلك البيت الذي وصفة. وهذا مثل قول طرفة البكري: 
يقولون اي بالغ كل مَأرب 
وإِنّي وان غم النجومٌ لمُهتدي!" 
ومعلومٌ أنه لا يبلغ كل مآربه كما وصفه أصحابه» وکیف يكون ذلك 


تلوح BLS‏ الوّشّم في ظاهر اليد 
ust Vi‏ حائل 
وقفت ما أبكي وأبكي إلى الغ 
فدل من ذلك قوله إنه كان من اربه أن تکون آطلال حولة ما plies‏ 
فأمست منها خالية حتّی أبكاة ذلك ولا de‏ ویبکیه إلا ما لا یرغب في 
و قوله آیضا: 
فما لي GLI‏ وابن عمي BL‏ 
فكان من رأيه أن يكون من ابن عمه دا فأصبح عنه يعدا ‚Lu‏ وقول 
This line is attributed to the poet although unattested in his anthology. )١(‏ 
N‏ نهمد: Coc fe‏ 
Al-‘Abd, Mu allaga, line 1. (Y)‏ 
(t)‏ فروضة دعمي: فرد صفة دعمى» 5 ۲ ). 
Rawdat Du'mi is the name of a mountain in Bilad Bani ‘Aqil. See: Yāgūt, (°)‏ 
Mu'jam al-buldan, 3: 89.‏ 
)1( وقفت: ضللت» C N S‏ 
Al-‘Abd, Diwan, 148. (Y)‏ 


.© ينأ: ینوی 6 كل‎ (A) 
Al-‘Abd, Mu allaga; line 70. (4) 
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وأعلم ما في اليوم والأمس قبله 
SN‏ عن علم ما في غدٍ عم" 

ومعلوءٌ أنه لا يعلم جیع ما في اليوم والأمس» وإنما أرادَ أنه یعلم ما قَدْ عَلِمَهُ 
دون ما قد حَفِيَ عليه calo y‏ ومثل هذا كثيرٌ في لغة العرب وأشعارهم» Ula‏ أنزل 
dou p‏ الله des‏ + ین i‏ أطي aa Í‏ 00 
(Ass‏ ی من قافل: 
EA‏ ی pr ces ra‏ 
لخ Gi lp‏ من وخر o‏ مه را OA: vor‏ — 
idis‏ > ولا ala‏ منهم C‏ کور O^ £ , (Yt VI)‏ داعلون مع رسول 
ه - صلی الله عليه وسلّم - في کل ما مره له بی الا ما صح أنه خصو ict‏ 
فإذا كان ذلك كذلك فليس لنا ولا لكم أن نطیع LAT‏ ولا كفوراء JK‏ 
كفورٌ S,‏ وكلا الاسمين M‏ لازم» وقال رسول الله - صلی الله عليه وسلم -: 
"لا طيعوا من مر کم ععصية الله حالقكم". وقد قال الله AL‏ ابراهیم — صلوات 
لله عليه وسلامه -: «... ee A‏ لش اس 94.120 4؟1). قال 

o 2 pu i. šu = ax V o z و‎ 
إبراهيم: #... ومن ذريتي...4 إماما للناس» فقال الله: ط[... لا ينال عهدي‎ 
بذلك إعلاما.‎ haleti أن يكون الظا لم إماماء‎ O43 )۱۲ 4 :۲( الالمین»‎ 
This line is attributed incorrectly to "Antarah, however, it is a line of O) 

Zuhayr b. Abr Salma’s Mu allaga; line 47. 7 

(Y)‏ "ولا تطع... وكان أمره فرطا": تاه 
N‏ ونحن: وكونواء 5. 
)€( صلوات الله عليه وسلامه: c‏ 
)°( الله : Ce‏ 
)1( فنفی: فنهى» C‏ 


THE SIRAH OF IMAM RASHID B. SA ĪD TO THE PEOPLE OF MANSÜRAH 115 


لیتق الله مر يحالف Je‏ الكتاب ويقول بغير SH‏ والصواب» 
حرف للم عن تواضیه اتباعاً ET is‏ اف کات |3 
يقول الله" تعالى: Gap‏ الذي رل aue‏ الکتاب مِنْهُ آیات E SE‏ 
لکتاب GG Byes oh,‏ ین في تیم OA‏ اهب ی 
STE aig‏ تأويله وما jd. A y! sb es‏ نم قال: d‏ والراسخون فی 
lal‏ یقولون ما بو کل ین (V ya 5 E RUM DK‏ 

lb V -Y.‏ سلمه NH iy rt An‏ في šas‏ فإن 
رل في الدين يفضي 7 إلى العذاب اا ولا KĀ‏ من یع هوا := 
alse m‏ فان TE me‏ وه ss‏ ا 
Js Ad,‏ لأصحابهاء bu, byt Bar‏ غرور» lee Wey‏ 
وحرامها m colis‏ قلیل» وعزیزها «Jr‏ وجامعها ale‏ وساکنها 
غریب. WY,‏ آمال وظنون» aT,‏ آحال slag‏ 0 

-١‏ أجل Gf‏ السام» لقد عرفت منها ذلك Go‏ العرفان» وبان لك 
عنها كل البيان. وكيف لا تعرف ذلك بعد أن نظرئة بعينيك arg‏ 
ey sit‏ بجنانك» وشكوئة بلسانك» إذ مسي مفجوعا بأبيك» وتصبح 
si‏ في أعيك» o $y OMS u nur‏ صائحاً على ابنك؛ وتضل 
محزوناً على مالك Cady‏ مدفوعاً إلى «UU‏ مُشتغِلاً pā‏ وأوجاعك. ثم 


D» 


S فاليتق»‎ iB 0) ©) 

C + كما آخبر الله:‎ (Y) 

Ce (N يفضي: تقضي‎ (Y) 
C تبع: يتبع»‎ (f) 
CR, ©) 

S a, بطلاما:‎ (1) 

N منون: فنون‎ (V) 

^( وكيف لا تعرف ذلك: -» SS‏ 
(9) لحدّك: خدنك „S‏ 
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تفيق ot‏ سكرةٍ ذلك فتصبح في ضلالك غادیاء وعالِكَ لاهياً» Sy‏ قد أصابك 
er‏ فقد شعلك UV‏ عن (SE‏ اڭ عن نفساك» Sus,‏ عن دينكء» 
elit OL lt‏ 4753 عن قزق وکان تم C43 8L‏ 
الزمان onl 55 LA‏ من الإخوان» وكأن لم تكن fe Ge‏ عن ans‏ 
منقول» وعلى كعشيك محمول» وف We ce BS‏ مسدخول» وعن عمليك 
مسؤول. فلم Le UF‏ هيك وأمرك غافلاً عن COLS‏ ووزرك ذاهلاً عن 
موتك وئشرك. حي إذا انقضت أيامُّك» ونزل بك BALL Ey elle‏ 
quao A‏ زو اعم نا E Ae E‏ 
مُتحيّراً في نفسك وأمورك نادماً على تفريطك وتقصيرك لا تعذر فتنتصر ولا 
Hy ae Teer‏ 
وانقطع رحاؤك. فحصلت أسيراً في جهلك بسوه فعلك» صائراً إلى عذاب 
ابححيم خاسرا بان النعیم. 

۲- فتُوبوا إلى الله! وبوا إليه من ذنوبکې وجدُوا في حلاص فومی کم 
قبل زول الأحل وفوّت العمل وانقطاع ab‏ والأمل. وفقتا الله وإياكم 
oy cea‏ علينا وعليكم Harz‏ غفورٌ رحیم» وعلى ما يشاء قديرٌ 
والحمد eis à‏ لله على محمد - وآله الطاهرين» وعلى جميع 
TNT ri]‏ وعلى الملائكة المقمبين» وعلی عباده الصالحينَ من J‏ 
السماوات والارضین؛ وسلم علیهم Col‏ وسلم تسلیما. 


)0 حرصك: عرصك» C‏ 

C ذنبك: دينك‎ (N) 

N حلت»‎ de (Y) 

C et nā وسلم عليهم‎ (8) 
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3.4 Translation 


In the Name of God, the Most Gracious, the Most Merciful 

1- From Imam Rashid b. 5210 to Abū al-'Abbās b. Murayj, al- 
Muhannad b. Sadha, and Abū ‘Abd Allah b. Muhammad b. Barüzan. Peace 
be upon you. Praise be to God. I command you to be obedient to God, and 
I forbid you to disobey the One who has power over you. Fear God in 
things that upset you or please you, and in things that benefit you or 
harm you. Be grateful to God, be His religious supporters, and be also in 
support of His worshippers. Do good and command it; avoid evil and 
prohibit it. To God's obedience take the initiative. Be patient with the 
misfortunes of your life. You will praise the consequence of this on the 
day when you are in need of good deeds and when you give up your 
kinship and wealth. At that time, your hopes and tricks will be worthless. 
All success is from God alone, and it is He in whom people must trust as 
the protector of the faithful. 

2- I shall warn you against the evil acts of Satan himself, and of his 
supporters who help to degrade you, your souls, your desires, your 
wants, and your lives. God says, "Yet I claim not that my soul was 
innocent—surely the soul of man incites to evil —except inasmuch as my 
Lord has mercy; truly, my Lord is All-forgiving, All-compassionate" 
(12:53). And He says, "Hast thou seen him who has taken his caprice to 
be his god, and God has led him astray out of a knowledge, and has put a 
seal upon his hearing and his heart, and laid a covering on his eyes? Who 
shall guide him after God? What, will you not remember?" (45:23). And 
He says, "Those who follow their lusts desire you to swerve away 
mightily" (4:27). And He says, "Know that the present life is but a sport 
and a diversion, an adornment and a cause for boasting among you, and 
a rivalry in wealth and children. It is as a rain whose vegetation pleases 
the unbelievers; then it withers, and thou seest it turning yellow, then it 
becomes broken orts. And in the world to come there is a terrible 
chastisement, and forgiveness from God and good pleasure; and the 
present life is but the joy of delusion" (57:20). 

3- Therefore, you must seek closeness to God by liking His sincere 
and close servants. Avoid His discontent by disliking His enemies. God 
has said in His perfect Book, which no falsehood enters, neither from 
before it nor from behind it: "And lean not on the evildoers, so that the 
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Fire touches you—you have no protectors apart from God—and then 
you will not be helped” (11:113). 

You should learn from the most Gracious, the most Merciful, and you 
should reflect on the Qur’anic verses. God has commanded, “A Book We 
have sent down to thee, Blessed, that men possessed of minds may ponder 
its signs and so remember” (38:29). Two types of people will inevitably 
perish: the first is the person who takes partners beside God; the second is 
the one who ignores God after recognizing him, and follows the 
temptations of Satan while yet believing himself to be among the 
righteous people. About that God has said, “And what of him, the evil of 
whose deeds has been decked out fair to him, so that he thinks it is good? 
God leads astray whomsoever He will, and whomsoever He will He guides; 
so let not thy soul be wasted in regrets for them; God has knowledge of the 
things they work” (35:8). And He says, “Hast thou seen him who has taken 
his caprice to be his god, and God has led him astray out of a knowledge, 
and set a seal upon his hearing and his heart, and laid a covering on his 
eyes? Who shall guide him after God? What, will you not remember?” 
(45:23). About those who are involved in a partnership with Him, God has 
said, “God forgives not that aught should be with Him associated; less than 
that He forgives to whomsoever He will. Whoso associates with God 
anything, has gone astray into far error” (4:116). “He forgives 
whomsoever He will” means that He forgives all sins except holding 
partnership in worship. God forgives whatever sins are committed, if 
there is repentance on the part of the individual, and if this repentance is 
accompanied by complete avoidance of these sins. God made this clear in 
His perfect Book: “Yet I am All-forgiving to him who repents and believes, 
and does righteousness, and at last is guided” (20:82). God has 
demonstrated this for the people of the Book (the Jews and the 
Christians), when they said, “We are sons of God, and His beloved ones” 
(5:18). God said to Muhammad, “Tell them, ‘Why then does He chastise 
you for your sins? No; you are mortals, of His creating; He forgives whom 
He will, and He chastises whom He will” (5:18). The people of 
understanding know that God will only forgive the Jews and the 
Christians, if they leave their religions and embrace Islam. Also, they must 
repent of what they have been doing before in their polytheism. God has 
made this clear: “Whoso desires another religion than Islam, it shall not be 
accepted of him; in the next world he shall be among the losers" (3:85). 
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Therefore, God will grant pardon to the Muslims who have done 
wrong only if they leave these errant deeds with repentance, and show 
remorse when they ask for God’s forgiveness. God will never forgive 
them if they persist. God has said, “and do not persevere in the things 
they did and that wittingly” (3:135). 

The Prophet Muhammad has said, “Whoever persists in doing 
wrong deeds will race to the hellfire.” God has told the story about the 
sons of Adam: They each presented a sacrifice [to God]. It was accepted 
from one but not from the other. Said the latter, “I will surely slay thee.” 
Said the former, “God accepts only of the godfearing” (5:27). 

This is a clear explanation for anyone who has a heart and reason 
or who gives ear and earnestly witnesses [the truth]. God never accepts 
worship from errant people; rather, He accepts only from those who fear 
Him. He did not accept the one son’s present, because he was 
disobedient to Him, whereas He accepted his brother's present. 

Anyone who claims that God accepts worship from the disobedient 
people and that He forgives the obstinate people, the Qur’an shall belie 
him. He shall fall short of evidence. God has said, “God shall turn only 
towards those who do evil in ignorance, then shortly repent; God will 
return towards those; God is All-knowing, All-wise” (4:17). God has also 
said, “But God shall not turn towards those who do evil deeds until, 
when one of them is visited by death, he says, ‘Indeed now I repent’, 
neither to those who die disbelieving; for them We have prepared a 
painful chastisement” (4:18). 

Have not you reflected on God’s verses when He mentioned the 
people who have done evil? He denies them repentance if they continue 
to do evil until death. About that God has said, “...when visited by 
death...,” in other words, when the person feels that the Angel of Death is 
close. God has said that this man will say, “Indeed now I repent.” The 
verse continues: "..neither to the dying disbeliever.” This means that 
God has addressed both the polytheists and the obstinate together in 
one verse. God has said, “For them We have prepared a painful 
chastisement.” In another chapter, God has said, “What, do they look for 
the angels to come to them, nothing less, or that thy Lord should come, 
or that one of thy Lord’s signs should come? On the day that one of thy 
Lord’s signs comes it shall not profit a soul to believe that never believed 
before, or earned some good in his belief” (6:158). The verses show that 


t 
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there are two souls: one does not have faith and is a polytheistic soul, 
and the other is the faithful soul. God has said, “...never believed before, 
or earned good in his belief,” in other words, that he did not practise his 
faith. 

4- It has been narrated that al-Hasan b. Abi al-Hasan al-Basri 
visited Jābir b. Zayd at his deathbed. Al-Hasan told Jabir, "O, Abū al- 
Sha‘tha’, say, '/a ilaha illa Allah (There is no god but God)’,” but Jabir was 
silent. Then al-Hasan repeated, "O, Abū al-Sha‘tha’, say, ‘la ilaha illa 
Allah.” Jabir did not reply. Then al-Hasan said, "Zà hawlah wa-lä 
quwwah illa bi-llāh (There is no power and no strength save from God), 
a man like Jabir did not have the bliss of saying '/a //aha illa Allah’ at the 
time of his death.” Then al-Hasan repeated for a third time, “O, Abt al- 
Sha‘tha’, say, "lā ilaha illa Allāh.” Then Jäbir said, "We have been saying it 
for as long as it was accepted,” then he recited this verse: “What, do they 
look for the angels to come to them, nothing less, or that thy Lord should 
come, or that one of thy Lord’s signs should come? On the day that one of 
thy Lord’s signs comes it shall not profit a soul to believe that never 
believed before, or earned some good in his belief. Say: ‘Watch and wait; 
We too are waiting.” (6:158). Then al-Hasan said, “By God, this is a 
learned man.” 

5- If anyone claims that no Muslim from afl a/-igrār will abide 
eternally in the fire, then he has misinterpreted the verse: “As for the 
wretched, they shall be in the Fire, wherein there shall be for them 
moaning and sighing, therein dwelling forever, so long as the heavens 
and earth abide, save as thy Lord will” (11:106-107). He then claimed 
that God made an exception regarding duration. If God forced them to be 
eternally in the fire, then there must also be an exception to the 
statement. It is not at all permissible to postulate that this exception in 
the verse does not make sense, is meaningless, or useless. We say to him: 
If you think that the saying of God is void of meaning, wisdom, and 
benefit, then you have misunderstood the just revelation, or you were 
wrong in your interpretation. This is because the exception here does 
not conform to what you thought and relied upon in your interpretation. 
The exception applies, however, to the hours on the day of judgment in 
which the people of the fire have not yet entered into it due to the 
knowledge of the almighty God that they are busy in those very hours of 
the day with dissuasion and the reckoning of their deeds. This is clear 
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from the verse: “That is a day mankind are to be gathered to, a day to 
witness, and We shall not postpone it, save to a term reckoned” (11:103- 
104). And He has said, “One day will come,” that day being the appointed 
day, when “no soul shall speak save by His leave; some of them shall be 
wretched and some happy” (11:105). And He has said, “As for the 
wretched, they shall be in the Fire, wherein there shall be for them 
moaning and sighing, therein dwelling forever, so long as the heavens 
and earth abide, save as thy Lord will” (11:106-107). This means that 
the exception applies to what God will do concerning that day. This has 
been so explained by the people of knowledge. That day, the people will 
be busy at the beginning with the resurrection and judgment in terms of 
questioning and reckoning. If God did not make that exception after 
stating that the hellfire would be the designation for those people, then it 
would have been obligatory for those people to enter the fire and be 
eternally in chastisement right from the beginning of the day of 
judgment. The evidence of the firm truth of this interpretation is God’s 
verse: “save as thy Lord will,” meaning from that glorious day. God did 
not say, “save as those whom thy Lord willeth,” in which case the 
specifications of some of the people in the hellfire would apply. So 
understand and know that the almighty God did not say, “therein 
dwelling forever, so long as the heavens and the earth abide, save as thy 
Lord accomplishes what He desires from afl al-igrar.” ? 

6- What is the evidence then that made the interpreter postulate 
such an argument that the errant Muslims are specified here not to be 
eternally in the fire, which is not the case for non-believers? If he alleges 
that God has said: "God forgives not that aught should be with Him 
associated. Less than that He forgives to whomsoever He will. Whoso 
associates with God anything has gone astray into far error" (4:116), and 
that this is proof that God does not forgive the polytheist, but he forgives 
ahl al-iqrar, we will say to him in response to this argument that God has 
said to the Jews and the Christians a similar thing in the verse: "you are 
mortals, of His creating; He forgives whom He will, and He chastises 


(1) Ahlal-igrar refers to Muslims who mindfully state the jumlah, i.e., the shahadah, la ilāha 
illa Allah. They are also called ahl al-qiblah, the people who face the same direction in their 
prayers along with the rest of the Muslims. According to the Sunni doctrine, the person 
discussed is still a believer, but impious. According to the Ibädi doctrine, he is an ingrate 
(kafir nf mah). According to the Mu'tazili doctrine, he is a hypocrite. According to the Khäriji 
doctrine, he is an infidel. 
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whom He will” (5:18). Now your argument is without support, and 
evidently what we have shown of the falsehood of your argument is 
right. 

7- If he argues that God has said in the verse: “Not one of you there 
is, but he shall go down to it; that for thy Lord is a thing decreed, 
determined. Then We shall deliver those that were godfearing; and the 
evildoers We shall leave there, hobbling on their knees” (19:71-72), we 
would say to him: There is no proof of your argument in the verse. “Shall 
go down to it” does not mean to enter into it. Do you not see what God 
says about Moses: “On the right way. And when he came to the waters of 
Midian he found a company of the people there drawing water” (28:23)? 
Although he went beside the water, he did not enter into it. For example, 
it can be said that your letter has been passed to me or your command 
and letter have been passed to me. This does not mean that the letter has 
entered inside me, but the meaning is that the letter has reached me and 
I have seen it. I swear that this person fabricated lies and violated what 
God’s Book has explained, when he argues that God will release some 
people from the hellfire and bring them into paradise. God has revealed 
his lies in the verse: “Not so; whoso earns evil, and is encompassed by 
his transgression ..," meaning that whoever has been persistent in his 
wrongdoing until he died in that situation, “they are the dwellers in the 
fire, therein abiding [forever]” (2:81). Also, about the hypocrites from 
ahl al-igrar and the polytheists, He says, “God has promised the 
hypocrites, men and women, and the unbelievers, the fire of Gehenna, 
therein to dwell foreover. That is enough for them; God has cursed them; 
and there awaits them a lasting chastisement” (9:68). 

What else then is required after this clarification as a cure for those 
who seek remedy in the verses of the Qur’än? If he were to say that the 
Qur'an is both abrogating and abrogated, and that what God has said in 
the verse, “Not so; whoso earns evil, and is encompassed by his 
transgression—those are the inhabitants of the Fire; there they shall dwell 
forever” (2:81) might be abrogated by this verse: “As for the wretched, 
they shall be in the Fire, wherein there shall be for them moaning and 
sighing, therein dwelling forever, so long as the heavens and earth abide, 
save as thy Lord will...” (11:106), because God has made exception in this 
verse, then we shall say to him: We have already given you our answer 
and argument regarding your enquiry on the interpretation of this verse. 
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8- The people of understanding also say that God may decide 
something, then He can make an exception later on, as is the case in the 
verse: “You shall enter the Holy Mosque, if God wills, in security, your 
heads shaved, your hair cut short” (48:27), the Almighty God does not 
mean in this an exception to decline what He has already stated 
regarding the Muslims’ entering the holy mosque. In fact, they did enter 
the holy mosque as He promised in security, heads shaved and hair cut 
short. The claim is that the abrogation has not been in the statement or 
the threat and promise. The abrogation has been in the command and 
interdiction. The true statement does not say such of something and 
then destroy it in a contradictory manner. Whoever states something 
and then states its contradiction is considered a liar. Also, whoever 
promised good or evil and did not fulfil it, he will be a liar in 
contradicting his statement. Or he might find new things on which he 
will change his mind. Then this testifies that the person who says this is 
a liar, ignorant and erring, and these are attributes that God transcends. 
As all that is said by this person is nonsense, all things that God says are 
true. Also, what He has mentioned about threat and promise can never 
be abrogated. God has said, “Not so; whoso earns evil, and is 
encompassed by his transgression—those are the inhabitants of the 
Fire; there they shall dwell forever” (2:81). 

God has also spoken about their dwelling in the hellfire. God’s 
statements are always truthful. They cannot be abrogated. He has also 
said, “God has promised the hypocrites, men and women, and the 
unbelievers, the fire of hell, therein to dwell forever” (9:68). The verse 
does not say the punishment has an end. We have already said that God’s 
promise and threat are impossible for anyone to abrogate. Oh, how 
surprising in that they say that they listen to God say, “Those shall be the 
inhabitants of the fire, therein dwelling forever;” yet they say that the 
people of the fire can exit from it. 

God has said, “God has promised the hypocrites, men and women, 
and the unbelievers, the fire of Gehenna, therein to dwell foreover. That 
is enough for them; God has cursed them; and there awaits them Like a 
lasting chastisement.” And they say that the hypocrites, men and women, 
can exit from it! God has said, “Those shall be the inhabitants of the fire, 
therein dwelling forever.” And they say that it is evanescent. Is this not a 
contradiction to God’s Book and an opposition to His statements? God 
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has said, “And they say, ‘The Fire shall not touch us save a number of 
days.’ Say: ‘Have you taken with God a covenant?’ God will not fail in His 
covenant; or say you things against God of which you know nothing?” 
(2:80). God has rebuked the people who made such a statement, so that 
no one of this community (ummah) will follow them. Their claim did not 
benefit them because it has been ordained in God’s knowledge that they 
will go astray. 

9- Some of the people of afl a/-igrar listen to these appalling claims 
and false hopes by which they contradict the Holy Book and fabricate 
lies against God, and then they say that as a slander and leave what the 
Book of their Lord has stated, and make in their lies examples and 
produce sects from their innovation. They are as God has described: 
“And when it is said to them, ‘Follow what God has sent down,’ they say, 
‘No; but we will follow such things as we found our fathers doing.’ What? 
And if their fathers had no understanding of anything, and if they were 
not guided?” (2:170). The curse of God be on them! How they were 
deluded! And God bears witness that they are indeed liars. We seek 
refuge in God from Satan’s seduction and from straying after guidance. 
You should, therefore, understand what I have mentioned to you, reflect 
on it, and ponder its sense. 

10- You should also understand that people are of three types: 
believer, polytheist, and hypocrite. The believer is the one who believes in 
God, His prophet, and all the teachings that came to him from God. He is 
also obedient and never invalidates his good deeds by disobeying God. 
The hypocrite is the one who embraces Islam in his words, but leaves it by 
being sinful and disobedient. The hypocrite can be regarded as a 
disbeliever, because disbelieving is of two types: ingratitude and 
polytheism. There are two types of hypocrisy as well: that of the heart and 
that of deeds. Not all disbelievers are polytheists, because disbelieving in 
an entity might be by denying it or it might be by violating its principles 
through disobedience without necessarily rejecting or denying it. The 
evidence for this statement is what God has said of Abraham and those 
with him when they said to their people, “We are quit of you and that you 
serve, apart from God. We disbelieve in you” (60:4). Abraham and his 
followers did not disbelieve in their community as a denial of their affinity 
to them, but so as to oppose the rest of their community by their conduct. 
God has also said, “So whosoever disbelieves in idols and believes in God, 
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has laid hold of the most firm handle” (2:256). God does not intend in this 
verse to say that disbelieving in idols is to deny their existence, because it 
is impossible to say that an idol is not an idol. Certainly it is an idol. God 
means [to say] that disbelief in an idol (tāghūt) means disavowing its 
actions. The meaning of disbelieving should only be interpreted thusly in 
terms of the disbeliever who is among the Muslims. This disbelieving is 
not a form of denial of what they have ratified of the statement [of faith]. It 
is, however, their doing certain actions that are not in accordance with 
their entering the faith of obedience. Therefore we apply this same term to 
them as we do to the polytheists, though we differentiate between them in 
judgment, because we, if we fight with the polytheists, make it lawful to 
plunder their wealth and take as prisoners their women and children. 

Similarly, we make lawful the killing of their deserters and 
wounded, even if the threat of their fighting has ceased. We do not allow 
them to inherit either in peace or in war. It is not permissible that a 
Muslim marry a woman of the people of the book if there is war between 
them and us. It is illegal to marry a woman to a person by God’s Book 
while this very woman is a spoil of war by God’s Book. Then there will be 
for the same woman two different judgments: marriage and spoil, and 
both of these conditions are legislated by God’s Book. This is why we say 
that it is illegal for this woman to be a wife, while at the same time we 
allow her to be a spoil of war with any of the above judgments. We do 
not apply any of these judgments to Muslims as long as they adhere to 
the statement [of faith]. We do not judge them the same as we do the 
polytheists because their situation is different. Similarly, we do not 
separate them by a label under which they can be grouped, due to the 
generality of the term "disbelieving", which we have explained above. 
The hypocrites and the polytheists are both addressed in the following 
verse: "As for the unbelievers, theirs shall be the fire of Gehenna; they 
shall neither be done with and die, nor shall its chastisement be 
lightened for them. Even so We recompense every ungrateful one" 
(35:36). Both groups are disbelieving; those who become polytheists on 
account of their denial and those who become hypocrites by reason of 
their commitment to the statement [of faith]. 

11- So understand all that and know that the believer is God's 
friend, and that God does not accept enmity to his friends, and that the 
hypocrite and the polytheist are the enemies of God, and that God does 
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not accept association with His enemies. The hypocrite is the brother of 
the polytheist and the polytheist is the brother of the hypocrite; the 
evidence of this is in God’s Book: “Hast thou not regarded the hypocrites, 
saying to their brothers of the People of the Book who disbelieve, ‘If you 
are expelled, we will go forth with you, and we will never obey anyone in 
regard to you. If you are fought against, we will help you’. And God bears 
witness that they are truly liars” (59:11). God has prohibited association 
with His enemies. He says in His perfect Book, “O believers, take not for 
friends a people against whom God is wrathful, and who have despaired 
of the world to come, even as the unbelievers have despaired of the 
inhabitants of the tombs” (60:13). 

12- You should be wise and reflect on God’s speech. You should 
remember His arguments to you in His Book; also, you should be aware 
of His grievous penalty, if you associate with His enemies and dissociate 
from His friends, or if you allow what He has prohibited and prohibit 
what He has allowed. In this case you enter into disobedience with 
regard to that which He has prohibited you, and you leave His obedience 
with regard to that which He has commanded you. God has the most 
eloquent argument against whomever does that. These are the dark 
ravines of ignorance. 

I should also tell you that God has established for you a religion of 
truth. Whoever takes this path will be a Muslim, true in faith. Anyone 
who leaves it will be a criminal and a disbeliever. God has not excused 
His servants to leave anything He has commanded or to do anything He 
has prohibited. Whoever transgresses God’s command by relinquishing 
his obedience or committing wrong deeds intentionally or 
unintentionally, God will not give him excuse for his ignorance after He 
made clear His rules, and distinguished between what is lawful and what 
is unlawful. A Muslim will not be regarded as a disbeliever except if he 
refrains from God’s judgment and commits wrongdoings, whether 
intentionally or unintentionally. Do not claim ignorance to God after He 
sent to you a clarifying Prophet and revealed to you a clear book. God 
has said, “And We have brought to them a Book that We have well 
distinguished, resting on knowledge, a guidance and a mercy unto a 
people that believe” (7:52). He has said, “as also We have sent among 
you, of yourselves, a Messenger, to recite Our signs to you and to purify 
you, and to teach you the Book and the Wisdom, and to teach you that 
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you knew not” (2:151). What is your excuse then in claiming ignorance 
to God after the exposition and completion of the religion? 

You should stand straight on the path to which God has called you 
and to which He has encouraged you. You should make no divisions in 
religion, because there is only one religion and one truth. God has said, 
“He has laid down for you as religion that He charged Noah with, and 
that We have revealed to thee, and that We charged Abraham with, 
Moses and Jesus: ‘Perform the religion, and scatter not regarding it” 
(42:13). And He has said, “Surely this community of yours is one 
community, and I am your Lord; so serve Me” (21:92). 

You may know the kind of disputes and vast differences which 
happened among the people who pray in the same direction (afl al- 
giblah), to the extent that they became enemies fighting each other and 
parties cursing one another, each party rejoicing in that view which is 
held within itself. We have known thus that they could not divide and 
that all of them will never reach justice while disagreeing, cursing and 
fighting. It is impossible that all of these parties shall reach the truth; 
rather, only one party will reach the truth. This is because truth is only 
one. Diversity is allowed only in the branches, which allow different 
interpretations, and these do not lead to a division or split. God has said, 
“What is there, after truth, but error? Then how are you turned about?” 
(10:32). 

13- In reality and truth, you have to go back to the Book of God and 
the sunnah of the Prophet whenever there is any dispute. In that case we 
will be following their guidance and taking those who followed them as 
our examples. We do that as a kind of obedience to God’s commands and 
to His judgment in His Book in which He says, “If you should quarrel on 
anything, refer it to God and the Messenger, if you believe in God and the 
Last Day; that is better, and fairer in the issue” (4:59). You should not 
follow the path of mischief and draw wrong interpretations. God has 
said, “And that this is My path, straight; so do you follow it, and follow 
not divers paths lest they scatter you from His path. That then He has 
charged you with; haply you will be godfearing” (6:153). God’s path is 
that which He has established for His servants and approved for Himself, 
and commanded us to follow. This is believing in God and His 
messengers and what these brought from Him, and also believing in His 
clear Book, which He sent down to His trustworthy messenger, and also 
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rejecting any parallels and opposites to God. This path of God also means 
that you establish regular prayer, with its ablution, bowing, prostrating, 
and all other essential duties of prayer, like the supplements and limits 
and direction of the gib/ah."” It also means giving regular alms according 
to the way it is prescribed, and paying it to the needy. Similarly, it means 
performing the pilgrimage to the sacred house, provided that food and 
means of transportation are all available and no other obstruction is 
present on the journey. It also means that during the period of 
pilgrimage you avoid the obscenity, wickedness, and wrangling 
prohibited by God. It also means fasting in the month of Ramadan and 
refraining from sexual contact until the end of the month, and 
performing jihad in the cause of God. This is mandatory only with 
complete preparation of men and matter for fighting. You should also 
command good and prevent evil, establish the rules set by God for the 
weak as well as those for the strong, and those rules pertaining to the 
enemy as well as to the friend. Be the patron of those who uphold truth 
and justice in word and deed, avoid the most heinous deeds, and never 
persist in small wrongdoings. 

You must be an enemy of anyone who is in opposition to the 
religion of the Muslims and disobeys the Creator and Sustainer of the 
worlds until he returns and asks for forgiveness from God for his 
disobedience. 

14- In addition, one must do all one’s duties towards God with 
either one’s wealth or oneself. Also, one must divide the inheritance by 
the judgment of the Book” and the sunnah.” Additionally, you must 
mention the name of God for a sacrifice, carry out circumcision, cover 
your private parts, shave your pubic hair, wash (ghus/) any impurity 
including menstruation and sexual intercourse, cut your nails, comb 
your hair, wash the body of the deceased and wrap him with sheets, pray 


(1) The qiblah is the direction of prayer towards the Ka bah in Mecca. This is indicated in a 
mosque by the mihräb. Originally, the direction of prayer was towards Jerusalem, but it was 
redirected towards Mecca after the Hijrah. This change is recorded in the Qur’än; see al- 
Baqarah 2:142-150; EI’, s.v. “Kibla”. 

(2) The holy Qur’än. 

(3) The term sunnah literally means “trodden path”. It developed the meaning “customary 
practice" to indicate the specific actions and sayings of the Prophet Muhammad; EF, s.v. 
"Sunna". 

(4)  Ghuslis the major ritual washing of the whole body to achieve a state of purity; EP, s.v. 
“Ghusl”. 
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for him, and bury him. You must also give the right testimony required 
from you at any time, and place your trust in those to whom it is due. 
Stop telling lies and being disloyal, and do not disobey your parents, 
whether they are righteous people or wicked, without associating with 
them in disobedience to God. You also must maintain good relations 
with your relatives, be kind to your neighbours, and maintain good ties 
of friendship. It means also that you must cast down your gaze away 
from the private areas (‘awrat)"”, guard your private parts, and protect 
yourself from what is forbidden by God,” and ask for permission when 
entering the houses of others. 

15- You must remember God's command to the believing women, 
that they cast down their gazes and guard their private parts, and reveal 
not their adornment save as is outwardly manifest, and let them cast 
their veils over their bosoms, and not reveal their adornment save to 
their husbands, or their fathers, or their husbands' fathers, or their sons, 
or their husbands' sons, or their brothers, or their brothers' sons, or 
their sisters' sons, or their women, or what their right hands possess, or 
such men as attend them who have no sexual desires, or children who 
have not yet attained knowledge of women. Nor should they stamp their 
feet so that their hidden ornament may be known, nor mourn in their 
misfortunes. It is necessary that you should know what is forbidden with 
regard to blood and property, what is allowed and lawful, and what is 
unlawful. Also, do not diminish the measure and the balance, and do 
not be dishonest in regard to property. You should also refrain 
from usury and unlawful consumption of the property of the orphans 
and the property of any other people. You are prohibited from thieving 
plunder. 

You may not accuse a chaste man or woman of unchaste deeds. You 
may not engage in temporary marriage (mut ab), marriage during the 


(1) The meaning of the word ‘awrah, in an Islamic sense, differs from its generic usage. It 
refers to parts of the human body that are forbidden to show in public; for men, the area of 
their ‘awrah is from the stomach to the knee, and for women, the area is the whole body 
except for the hands and the face. 

(2) That means avoiding adultery. 

(3) This is permitted by the law of the Ithnà ‘Ashariyah (twelvers Shi‘ah), but it is not 
sanctioned elsewhere in Islam. Ibadi fiqh does not allow this marriage, but judging from the 
opinions of al-Rabi‘ b. Habib and Abū Sufrah ‘Abd al-Malik b. Abi Sufrah, such a marriage 
appears to have been permissible in the 2nd/8th century. See al-Sälimi, ‘A., Sharh al-jami‘ al- 
sahih musnad al-imām al-Rabi‘ b. Habib, 3: 25. 
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“iddah, [i.e. periods? of waiting prescribed] before the second marriage 
for women, divorcing via proofs or evidence, reuniting without 
witnesses, anal sex, or sex after birthing or during menstruation. Also, 
you may not have sex with a captive female unbeliever or those whom 
you buy from Muslims. There should be no sexual intercourse with a 
pregnant women until she gives birth, nor with one who is not pregnant 
until she menstruates once. 

16- Also, it is forbidden for concubines to have relations with fathers 
and sons. God prohibits you from marrying your mothers, your daughters, 
your sisters, your paternal and maternal aunts, your brothers’ daughters, 
your sisters’ daughters, your mothers who have reared you, your suckling 
sisters, your wives’ mothers, your stepdaughters who are in your care, 
being born of your wives you have been into - but if you have not yet been 
into them, it is not your fault - and the spouses of your sons who are of 
your loins, and taking two sisters together, unless it be a thing of the past. 
God and His Prophet prohibit men to marry a women to her paternal or 
maternal uncle, because they are regarded as parents. As God says, “And 
he lifted his father and mother upon the throne” (12:100). And the 
maternal aunt was referred to as mother, and the Prophet called his uncle, 
al-‘Abbas, his father. He informed some of his Companions, saying, “Bring 
to me my father, al- Abbas.” He called him his father, although in reality he 
was his uncle. 

17- Moreover, forbidden to you is the eating of carrion, blood, and 
the flesh of swines, as well as animals and birds that have claws. Also, 
you should not drink any fermented or intoxicating drink. The Prophet 
forbids the playing of instruments, wind as well as stringed and 
tambourines. Additionally, the forbidden foods include animals that are 
slaughtered in the name of anyone other than God, animals strangled or 
beaten to death, those that fall and die, those killed by goring with horns 
or mangled by wild beasts, those whom you slaughter and those 
sacrificed on the stones set up [for idols]. Forbidden also is the division 
(of meat) by raffling with arrows.” It is necessary to leave all that is 


(1) The “iddah is basically the duration of widowhood, or the legal period of abstention 
from sexual relations before remarriage, imposed on widows or divorced women, or women 
whose marriages have been annulled, providing the marriage was consummated. The rules in 
figh governing the ‘iddah are complex, but basically derive from the Qur'àn; see al-Baqarah (2) 
and al-Talāg (65); EP, s.v. “Idda”. 

(2) Arrows were used by Arabs prior to Islam for casting lots. 
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forbidden and to strive to implement all that has been prescribed. 

However, you should establish justice between people whether 
they are strong or weak, humble or noble, hateful or preferrable to you, 
distant or near. God says, “O believers, be you securers of justice, 
witnesses for God, even though it be against yourselves, or your parents 
and kinsmen, whether the man be rich or poor; God stands closest to 
either. Then follow not caprice, so as to swerve; for if you twist or turn, 
God is aware of the things you do” (4:135). 

In the religion of the Muslims, there is no injustice to a Muslim on 
account of liking and affinity, nor is there injustice to a profligate on 
account of disliking and dissociation. The Muslims refrain from these 
deeds. They are the people of justice and attainment. Therefore, this is 
God’s religion and the Muslims’ path. God promises that the followers of 
other paths will be in the hellfire, and it is the most evil home for the 
wrongdoers! God says, “But whoso makes a breach with the Messenger 
after the guidance has become clear to him and follows a way other than 
the believers’, him We shall turn over to what he has turned to and We 
shall roast him in Gehenna—an evil homecoming!” (4:115). 

Therefore, let him fear God whosoever diverged from His path‘ or 
declared something different than what He said. The Muslims are the 
most knowledgable and more understanding and perceptive to the 
justice of the sunnah. They are more honest in their love for God, and 
more careful to please Him. They know His friends and enemies best. Let 
not anyone divert from their path because he does not like them, and do 
not allow any profanation on their part by people who are actually more 
profane than them. They are God's proof of His servants, His vice-regents 
on this earth. They also contain the abomination committed” by 
innovators. They leave them in this situation and fight them over this 
innovation. They recognize good when it is concealed from others. They 
realize it fully and call to it those who have left it. No Muslim?" will be 


(1) He is referring to the early Muslims. Prominent figures of Muslim orthodoxy prefer 
the first three centuries after the Prophet, calling them "excellence centuries." The author is 
pointing to the early Ibadis, as becomes evident in the following sentence. 

(2) He is referring to the Battle of Siffin, when the Muhakkimah rejected the arbitration 
between "Alī and Mu'awiyah. 

(3) Muslim here refers to Ibadis. The Ibadi authors often sought to demonstrate their good 
behavior in their writing. This is particularly so with scholars from the Middle Ages who also 
used their literary skill in part to demonstrate the character of their dogmas and sects. 
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deemed to withdraw except if he insists on a major sin, and no Muslim 
will be condemned except for a sin. This is because they do not judge 
anyone on the basis of their deeds unless they are certain about his 
deviation. Then they command him to take a middle stand. Rightly they 
are also obliged not to categorize any person’s act except for an average 
position of obedience. The reason the Muslims have revolted against 
people is that they breached the Book of their Lord and the sunnah of 
their Prophet when they followed desires and encouraged heresies. 

18- Moreover, we remind you of what we have mentioned, that we 
are of the people and the people are of us, except a denying idolater, or a 
tyrant opposing God’s will, or someone who is doubtful about Him and 
whose disobedience is known, or a breacher of the religion of God to 
which we adhere, or one who is sceptical about the religion and persists 
in his sins. 

God's curse be on the people who submit to the will of the tyrants 
in order to obtain genealogical reputation and authority, and they do not 
consider the corruption in their religion as a result of deliberately 
committing oppression and as a result of inclining to evil, nullifying the 
penalties on whom they like and implementing them on those whom 
they hate, taking money from people without just reason and giving it to 
people who do not deserve it, shedding unlawful blood, and continuing 
to commit major sins. They appoint those who are well-known for their 
corruption and savage oppression of the people. In spite of all of this, 
they call them the leaders of the faithful and make them rulers of the 
Muslims. They do not prevent them from any oppression and do not 
resist obedience to them. They foster the wrongdoings of those people, 
and they themselves support them and ask the people to support them 
also. They obey them even in that which God forbids. When a 
transgressor like them raids against them and plunders their property, 
they would turn back to him and rely on him in their affairs and appoint 
him leader and ruler. They tend to support whoever overcomes them, 
and to be followers of whoever defeats them. They cannot discriminate 
between good and bad, and cannot distinguish between right guidance 
and misguidance. Their young have grown up with this habit, and their 
old have died with this habit also. Even the non-Arabs among them have 
been Arabised with the same views. They establish themselves via 
obedience to their rulers. In this they take the example from their 
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reciters, and they follow the footsteps of their scholars, the scholars of 
evil, the enemies of the Qur’än, those ignorant of the value of the 
revelation, and those blind to the justice of interpretation. They delude 
the masses and the populace and the weak among the people who do not 
give any attention to value, be it good or bad, and cannot distinguish 
between right and wrong. They deceive them by the evidence they show 
them from the fabricated traditions and from the verses that read, “O 
believers, obey God, and obey the Messenger and those in authority 
among you” (4:59). 

I say to them, if you think that there is generality in the verse here, I 
say it is not general, because in another verse God has specified the 
destination of those who obey the rulers who transgress. God has said, 
“And lean not on the evildoers, so that the Fire touches you—you have 
no protectors apart from God—and then you will not be helped” 
(11:113). 

This verse is more specific than the previous one. In the principles 
of interpretation and legislation, the particularity is proof against the 
generality, whereas the generality is not proof against the particularity. 
This is the opinion of the religious leaders ("u/amā) ” and the people of 
the truth. Furthermore, the word can be particular while on the surface 
itis general, as in the verse in which God has said, "God was well pleased 
with the believers when they were swearing fealty to thee under the 
tree" (48:18). 

Superficially, the speech in the verse is common to all the believers, 
but of course, the people in the verse are those special people of whom 
God knew what was in their hearts, and He sent down tranquility to 
them. This good pleasure was not for the people of whom God knew that 
what was in their hearts was displeasing to Him. God does not like those 
who disobey him. The people of the tree,” however, were of different 
types. Some of them faulted and misdirected one another, then they also 
intentionally shed the blood of one another. Confusion then arises 
regarding the intention of each, as it is impossible to hold that both the 
killer and the victim were right. Similarly, it is baseless to say that the 


(1)  Le.Muslim leaders. 

(2) The people of the tree are those Companions who swore fealty to the Prophet under a 
tree in Hudaybiyah (60 km from Mecca) in the year 630 AD. This event is called bay'at al- 
ridwān. 
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deceiver and the deceived are both right. This is simply impossible, and 
this saying is never rational, because these are contradictory terms that 
cannot be grouped into one homogenous situation. God has said, “What, 
shall we make those who have surrendered like to the sinners? What ails 
you then, how you judge?” (68:35-36). If someone says that all of these 
were Muslims, we will reply to him that we agree with you only if you 
intend the meaning of Islam to be the name and nothing else. Not 
everyone called a Muslim is faithful in God’s regard. Do you not see what 
God says in this regard? “The Bedouins say, ‘We believe.’ Say: ‘You do not 
believe; rather say, ‘We surrender’; for belief has not yet entered your 
hearts” (49:14). 

However, if you intend the meaning of Islam to be faith in God’s 
regard, then our answer to this has been made clear in this outline to 
those who have intellect and guidance. God has said, “Not equal are the 
blind and the seeing man, those who believe and do deeds of 
righteousness, and the wrong-doer. Little do you reflect” (40:58). 

19- This proves that speech, though it is particular, may look 
general, as in the verse about ‘Ad’s‘” wind in which God has said, 
“destroying everything by the commandment of its Lord" (46:25). Of 
course, the wind did not destroy the sun, the moon, the sky, the earth, 
the mountains, and the sea. God has said, "destroying everything," 
though all of these were things and they were not destroyed by ‘Ad’s 
wind. However, the meaning of this word is: ‘Ad’s wind destroyed 
everything it came across. Likewise, in the story of Bilqis, God has said,” 
“She has been given of everything, and she possesses a mighty throne” 
(27:23). Bilqis was not given Solomon’s kingdom or other things, such as 
falling stars, the roaming winds, and the touring clouds. Externally, this 
speech is general, but in fact it is particular. Language can express this 
all. For example, ‘Antarah b. Shaddäd al-‘Absi™ says: 

“Visited by every virgin rain cloud bountiful are showers that 

have left every puddle gleaming like a silver dirham.” 


(1) “Ad is the pre-Islamic Arab tribe in the south Arabian region of al-Ahqaf, who built 
monuments on mountain tops. 

(2) The pre-Islamic queen of Sheba (a place spelled in a variety of ways in Arabic) 
contemporary with King Solomon. She is mentioned by name in the Qur’an; the exegetes 
identify her with the queen in Qur’an, al-Naml 27:23. 

(3)  Ajahili poet, who died around the year 615 AD. 

(4) Arberry, Seven Odes, 180. 
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"Antarah did not know every cloud that was impregnated with rain. 
Likewise, Tarafah b. al-‘Abd al-Bakri‘' says: 

"They say I reach all that I hope, and when the stars disappear 

I will always have a clue." 

Itis well known that he would not reach all his hopes, as his friends 
describe him. How could that be, when he said: 

"There are traces yet of Khawlah in the stony trace of 

Thahmad apparent like the tattoo-marks seen on the back of 

the hand.” 

At Rawdat Du'mi and Ha'il's surrounding, I have cried and 

cried for a long while." 

This indicates that what he wanted was that the remains of 
Khawlah would be full of life; however, it became empty of any aspect of 
life. He also said: 

"How is it with me, that I observe my cousin Malik, whenever I 

approach him, sheering off and keeping his distance.” 

Tarafah wishes that his cousin were more approachable. In 
contrast, he became distant from him. Also, ‘Antarah said: 

“I know what is happening today and what passed yesterday, 

but as for knowing what tomorrow will bring, there I am 

utterly blind.” 

It is well known that ‘Antarah did not know all the things of today 
and yesterday. On the other hand, he wanted the things that only he 
himself knew and not all the other things that were unknown to him. 
Examples of this type are numerous in the language of the Arabs and 
their poetry. The Qur’än was revealed in their language. God has said, “O 
believers, obey God, and obey the Messenger and those in authority 
among you” (4:59). 

So this verse is specific to righteous people and not those who 
stray, whose deeds are evil. God does not give an order and then 
institute punishment for doing that particular deed. God has said, “And 
lean not on the evildoers, so that the Fire touches you...” (11:113). If God 
commanded us to obey them, of course he would not punish us for 
relying on them. Also, He has said to His Messenger, “and obey not him 


(1) Tarafah was an Arab jahili poet. 
(2) Arberry, Seven Odes, 83. 

(3)  Arberry, Seven Odes, 87. 

)4( Arberry, Seven Odes, 118. 
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whose heart We have made neglectful of Our remembrance so that he 
follows his own lust, and his affair has become all excess” (18:28). Also, 
God has said, “And obey not one of them, sinner or unbeliever” (76:24). 
We join with the Prophet in following what God has ordered him, apart 
from what has been proved to relate only to him. If it were the case that 
the act is peculiar to him, then there is no excuse for you and us to obey 
anyone who has gone astray. The tyrant is a denier, and he errs. Both 
attributes are associated with him. The Prophet said, “Do not obey 
anyone who commands you to do evil; God created all of you.” God said 
to his friend Abraham, “I make you a leader for the people” (2:124). 
Abraham asked, “And of my seed?” Allah said, “My covenant shall not 
reach the evildoers” (2:124). God rejects the evildoer as leader. And God 
informed Abraham and made sure that he knew that perfectly. 

Anyone violating the justice of the Book” should fear God when 
saying untruthful things, incorrect sayings, and words twisted from their 
normal reference into ambiguity. As God has said about them in His Book, 
“It is He who sent down upon thee the Book, wherein are clear verses that 
are the essence of the Book, and others ambiguous. As for those in whose 
hearts is deviation, they follow the ambiguous part, desiring dissension, 
and desiring its interpretation; yet none know its interpretation except 
God. And those firmly rooted in knowledge say, ‘We believe in it; all is from 
our Lord;’ yet none remembers, but men possessed of minds" (3:7). 

20- You should seek safety for yourself and beware of slipping into 
religious misjudgment, which leads to humiliating torture. Do not be 
lured by libertines who sell the hereafter for the life of this world. Surely, 
the life of this world deceives and infatuates its seekers. Moreover, it is 
vicious to its followers as well as deceitful to those who ask for more. It 
is so destructive to those who want to possess it, because it appears to 
be pleasure, but in reality it is vainglory. What is allowed (fala?) is set 
for reckoning and what is forbidden is set for punishment. What seems 
to you abundant is meagre, and what is honourable is humiliating. The 
accumulators are plundered. Life’s inhabitants are strangers. The 
beginning seems to be the path toward the fulfillment of dreams and 
ambitions, but the end is death. 

21- Listener! Definitely, you have true knowledge about life and 
you have unveiled the authentic enlightenment. Truly, how you do not 


(1) Le. the Qur’än. 
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know that, after you have seen it with your own eyes, heard it with your 
own ears, perceived it with your own heart, and declared it with your 
own tongue! When you are affected by your father’s death, stricken by 
the loss of your brother, deprived of your grandfather, or devastated by 
your son’s loss; when you keep on grieving over the loss of your 
property, and remain confused and worried about your ailments. Even 
when you wake up from this illusion, you go astray, immersed in 
running your monetary affairs and forgetful about what once marred 
your life. Today’s business makes you unaware of what is awaiting you 
tomorrow. What you possess pressures you to be inattentive to yourself. 
Worldly existence is the cause of negligence of religious duties. 
Immaculate deliberation does not draw your attention to your duty, as 
though the house you live in makes you forget past adversities, such as 
the loss of brothers. How come you are unaware of the fact that one day 
you will be taken away from comfort carried in a coffin? You will be 
placed in a grave, and then you will be responsible for your deeds. In 
spite of all this, you are still so absorbed to the degree that you 
completely forget your sin, death, and resurrection. When your days are 
over, you are all in a sweat, and when you are so frail and too feeble to 
moan, you become bewildered and overwhelmed. You, then, are 
repentant of your unforgivable folly and misjudgment. Consequently, 
your sorrow is augmented and you reach a hopeless end, when you 
become confined to your ignorance by your erroneous judgment. You 
are doomed to suffer in hell and lose the felicity of paradise. 

22- Finally, ask forgiveness from God for your sins. Make a 
strenuous effort for the salvation of your soul before death and the 
cessation of toil and hope. Having said that, may God almighty help you 
and us to obey Him, and bestow on you and us His blessing. He is 
forgiving, compassionate, and capable of doing what He likes. Thanks be 
to God, Lord of all beings, and may He send His blessing on Muhammad 
and his chaste family, as well as on all the prophets, messengers, high 
ranking angels, and His pious worshippers, the inhabitants of heaven 
and earth. Peace be upon them all. 


CHAPTER FOUR 


IBADISM IN EARLY ISLAMIC IRAN, 
CENTRAL ASIA AND INDIA 


4.1 Siyar and Ibadi History in the East 

The aim of this chapter is to provide an overview of the three 
siyar presented in the previous chapters. They come from the Ibadi 
tradition, which is the source of a major part of ‘agidah. Classical 
Ibadi siyar are usually described as basic references and chiefly 
theological studies, but in fact they are lively historical documents that 
shed light on the development of Ibadism. The objective is to 
demonstrate that siyar are valuable sources for improving our 
understanding of the major doctrinal and historical developments in 
Asia during the 4t and 5/10 and 11‘ centuries, which marked the 
birth of the siyar. 

In order to place these siyar in their specific historical and 
geographical contexts, it is helpful to begin after the battle of Nahrawan 
(38/658). In particular, four aspects should be considered: 

1- Ibādī history in the East, which includes the study of: 

a. the historical background of the Muhakkimah and their relations 

with the East between 38 and 62/658 and 681, 

b. the schisms among the Muhakkimah and the settlements in the 

East after 62/681, 

c. the Omanis and their adherence to Ibàdism, namely the 

relationship between tribe and thought in early Islam, and 

specifically the relationship between Ibadism and the Azd clan, 

d. and other aspects of the relationships between Ibàdism and the 

East. 

2- The historical geography of Ibadi settlements in the East at the time 
of the siyar 

3- The socio-political situation in Oman during the period of the siyar 

4- The chronology of the imams in Oman 
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Al-Shahrastani reports the events after the battle of Nahrawan 
(38/658): “After the Khawarij were defeated, two of them went to 
Oman, two to Kirmän, two to Sīstān,” two to al-Jazīrah,” one to Tall 
Mawzān, and two others to Yemen.” He also reports, “...until now they 
are still in these locations.” One could argue that these accounts 
highlight the beginning of the relationship between Ibādism and the 
regions of Eastern Mesopotamia. The aim of this chapter is to outline 
diachronic and synchronic discussions about the development of Ibādī 
thought in Eastern Mesopotamia, Iran and Central Asia during the 
Middle Ages. I am concerned with both the historical and the intellectual 
dimensions of Ibadi activity. With regard to the former dimension, I 
investigate the Ibadi and Omani historical contacts with other Asian 
regions, studying the extent of Omani imams' and religious scholars' 
contacts with other regions outside Iran. 1 emphasize Oman's significant 
influence on some of the events in the historical period of the Middle 
Ages. With regard to the latter dimension, I trace the expansion of Ibadi 
thought throughout Asia. 

After the battle of Nahrawan the lands east of Mesopotamia 
became the centre of some of the Khārijī movements.” The battle of 
Nahrawan did not lead to the end of the Muhakkimah. For ‘Ali, it was a 
doubtful victory, given that he had merely rid himself of the worst 
fanatics, while the majority remained ready to break out in rebellion at 
any moment.? The surviving followers from the battle settled in two 


(1) Kirman is a province in southern central Iran; see Le Strange, The Lands of the Eastern 
Caliphate, 299-321. 

(2)  Sijistan (Sistän) and its province is in the Hilmand Valley of western Afghanistan; see 
Le Strange, Lands of the Eastern Caliphate, 334-351. 

(3)  AlJazirah is a province in upper Mesopotamia; see Le Strange, Lands of the Eastern 
Caliphate, 86. 

(4) Al-Shahrastani, al-Milal wa-al-nihal, 1: 176; see also al-Baghdädi, al-Farq bayna al-firaq, 61. 
The number of people who survived the battle of Nahrawän seems to have been exaggerated. 
However, al-Ya'qübi states that less than ten men survived; see al-Ya'qübi, Tarikh, 2: 169; Abū 
Qahtän, in his sirah, reports that four men survived; al-Siyar wa-al-jawäbät, 1: 116. On the other 
hand, some accounts say that 400 men remained after the battle of Nahrawan. For a 
comparison of the accounts of this event, see al-Tabari, The History of al-Tabari, 17: 136; al- 
Balädhuri, Ansāb al-ashrāf, 4: 163; Ibn al-Athir, al-Kamil, 3: 205. 

(5)  Lewinstein, "The Azāriga in Islamic Heresiography”, 251-268; see also Wellhausen, 
The Religio-Political Factions in Early Islam; Brünnow, The Kharijits under the First 
Omayyads. 

(6)  Brünnow, Kharijites under the First Omayyads, 12. 
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cities, Kufah and Basra, known as Khawarij al-Basrah and Khawarij 
al-Küfah." They flourished less in Syria than in Iraq, and Kufah 
and Basra were the most prosperous.” The so-called Khariji school 
belonged to the Basran rather than to the Kufan® milieu, and its 
members were not concerned with defending privileges gained from 
participation in the conquest of Iraq. Nevertheless, a certain continuity is 
to be noted regarding the ideology by which the Muhakkimah party had 
rationalized their position, and this led the group to be known also as 
Khawarij.^ 

This chapter focuses on four aspects of Ibadi history in the regions east 
of Mesopotamia: firstly, on the historical background of the Muhakkimah 
and their relations with regions east of Mesopotamia between 38 and 
62/658 and 681; secondly, on the schisms among the Muhakkimah and 
settlements after 62/681; thirdly, on certain aspects of the relationships 
between Ibàdism and the East; and finally, on the historical geography of 
Ibadi settlements in the East until the 6/129 century. 


4.2 The historical background of the Muhakkimah 

Let us return to the historical background of the Muhakkimah leaders' 
communications in the eastern regions in the years after the battle of 
Nahrawan (38-61/658-687), which is the year of the death of the 
Muhakkimah leader Abū Bilal Mirdàs b. Hudayr.” We can trace the 


(1) The leaders of those who remained after ‘Abd Allah b. Wahb were Abū Bilal Mirdas b. 
Udayyah, Shabib b. Bajrah, al-Mustawrad b. ‘Ullafah al-Barrak, and Wardan b. Majma'ah al- 
“Akli; see‘Usfüri, Tarikh Khalifah b. Khayyat, 149. 

(2)  Wellhausen, Religio-Political Factions, 14. 

(3) The last rebellion of the Kufan Khawärij under their leaders Hayyän b. Zabyān al- 
Sulami and Mu'adh b. Juwayn al-Ta’i took place in 58/677, when Hayyan b. Zabyān al-Sulami 
was elected as caliph and his companions pledged allegiance to him. Hayyan proposed going 
to Hulwan to assemble all the like-minded supporters; in the subsequent battle which took 
place between Kufah and Rayy, they were killed. See al-Tabari, The History of al-Tabari, 18: 192- 
196. As to their revolt in Kufah, a sirah from the people of the Maghrib to Imam al-Salt b. 
Malik records their early leaders, starting with Ziyad b. Kharash, moving on to Tamim b. 
Maslamah, and finally dealing with ‘Ali al-A'raj; see Al-Salimi, The Omani siyar as a Literary 
Genre, 23. Concerning the Ibadis in Iraq, there were Ibadi theologians from Kufah who were 
followed by the Nukkar of North Africa. See Ennami, Studies in Ibädism, 250. 

(4) Wilkinson, "The early development of the Ibadi movement in Basra", 125-142. 

(5) On Abi Bilal's death, see al-Tabari, The History of al-Tabari, 19: 183-184; Ibn al-Athir, al- 
Kamil, 3: 303. The Khawarij of Basra experienced a schism after the death of Abi Bilal; see al- 
al-Mubarrad, al-Kamil, 2: 208-213. 
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principles of Ibadism in the East before the formation and crystallization of 
Khariji ideology. Their first principle is the Azjrah (emigration). This term 
emerged when a number of the Muhakkimah were determined to leave 
their homes and called themselves emigrants (muhäjirün), and the place 
where they went was called muhajar or dar hijrah.” Their second principle 
is takfir (charge of disbelief), whereby they speak of themselves as 
professors of the unity of God (muwahhidün) and call other Muslims 
polytheists. For this reason, they considered the latters’ land as a land of 
war.” Their third principle is istf rad, killing on religious grounds.” 

The communication between the Muhakkimah and the eastern 
lands began soon after the battle of Nahrawän. Their movement started 
with insurrections against the central government, since they had 
rejected the arbitration between ‘Ali and Mu‘awiyah. At the beginning of 
these insurrections, in 38/658, a certain Khirrit b. Rashid al-Nājī 
separated from ‘Ali, because the arbitrator appointed by ‘Ali had 
deposed ‘Ali. Even the people of Khüzistän‘” went over to him in the 
hopes of ridding themselves of the oppressive poll tax (jizyah). Some 
even had the boldness to expel ‘Ali’s governor from Fars, and the 
situation remained like this until Ziyad b. Abih, who was sent to Basra by 
“Ali, succeeded in driving them away. Khirrit’s insurrection was routed 
by Ma'gil b. Qays, and Khirrit was slain. Al-Balädhuri and Ibn al-Athir 
mention some insurrections in the immediate aftermath of Nahrawan. 
Ashras b. ‘Awf al-Shaybäni took 200 men to Daskara'” and was killed in 
Rabr II 38/September 658. Hilal b. “Ullafah of the Taym Ribab and his 
brother Mujälid led more than 200 men in Masbadhan™ and died in 
Jumädä I 38/October 658. Ashhab b. Bishr of the Bajilah led 180 men 


(1) They used Qur’änic proof-texts to support these arguments; Qur'an, 4:100, 8:74. See 
also ET, s.v. “Hidjra”; al-Ash‘ari, Magālāt al-islamiyin, 8. 

(2) EP, s.v. “Kharidjites”. 

(3) EP, s.v. “Isti‘rad”. 

(4) Watt gives a list of their revolts, from their first uprising to 680; Watt, “Khärijite 
Thought in the Umayyad Period", 215-231. 

(5)  Khüzistàn is a province in eastern Iran, presently known as "Arabistān; Le Strange, 
Lands of the Eastern Caliphate, 232. 

(6) Ibn al-Athir, al-Kamil, 3: 183. 

(7)  Daskarah is a village northeast of Nahrawän; Le Strange, Lands of the Eastern Caliphate, 
80. 

(8)  Masbadhàn is a town in the province of Jibal in northern Iran; Le Strange, Lands of the 
Eastern Caliphate, 202. 
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and was killed at Jarjaraya’” on the Tigris on 11 Jumädä II/November 
658. Sa‘id b. Qufal al-Timi of Tim Allāh led 200 men to Bandanijan™ and 


was killed in Rajab 38/December 658. Abü Maryam al-Sa‘di al-Tamimi 


led an army, mainly composed of mawäli, and was killed in Badtraya® 


in Ramadan 38/February 659.” Then in 41/661, 500 Khariji horsemen, 
under the leadership of Farwah b. Nawfal al-Ashjaī, escaped the 
slaughter at Nahrawan, because they did not take part in the battle and 
withdrew to Bandanījān near Daskara in Shahrazür.“ Thereafter, in 
42/662, the Azragite leader Qatari b. al-Fuja’ah joined in the early 
Umayyad conquest in Persia with al-Muhallab b. Abi Sufrah‘” and ‘Abd 
al-Rahman b. Samurah to raid Sistan, under the command of Basra’s 
governor, ‘Abd Allah b. “Amir.® The Khäriji insurrection, however, 
continued until 43/663, when the Khawarij of Kufah revolted under al- 
Mustawrad b. ‘Ullafah, who was killed in Daylamäyä.” In 49/669, when 
al-Mughirah b. Shu‘bah was the governor of Kufah, Shabib b. Bajrah al- 
Ashjaī rebelled; then al-Mughirah sent a force led by Kathir b. Shihab al- 
Harithi, and Shabib was killed in Azerbaijan." Afterwards, in 58/678, 
Hayyan b. Zabyan al-Sulami, a Khariji, who had been wounded at 
Nahrawan but had been allowed by ‘Ali to return to Kufah, left the town 
and proceeded to Rayy!” with ten companions, and that was the last 
great uprising originating in Kufah. Kufah was in fact predominantly 


(1) Jarjaräya was the capital of the district of lower Nahrawän, close to the Tigris; Le 
Strange, Lands of the Eastern Caliphate, 37. 

(2 Bandanijān is a village northeast of Nahrawan; Le Strange, Lands of the Eastern Caliphate, 
63, 80. 

(3) A village in northern Baghdad; Le Strange, Lands of the Eastern Caliphate, 248-298, 66; Ibn 
al-Athir, al-Kamil, 3: 205. Abū Maryam was a slave of al-Härith b. Kab who rebelled. 

(4)  Ibnal-Athir, al-Kamil, 3: 188-189; al-Baladhuri, Ansāb al-ashraf, 4: 163-175. 

(5)  Shahrazür is a town north of Hulwän, on the border between Iraq and Iran. The ruins 
of the old city are now known as Yasin Tappah; Le Strange, Lands of the Eastern Caliphate, 248- 
298. 

(6) EP, s.v. "Katari b. al-Fudja'a". 

(N  Ef,s.v. "Muhallabids". 

(8) 'Usfūrī, Tarikh Khalifah b. Khayyat, 154; al-Balädhuri, Futūh al-buldan, 396. 

(9)  Itisoneofthe villages of Bahurasir, on an inlet of the Tigris; al-Tabari, The History of al- 
Tabari, 18: 33, 62; Ibn al-Athir, al-Kamil, 3: 212. 

(10) “Usfüri, Tarikh Khalifah b. Khayyāt, 157. Ibn al-Athir mentions that Shabib was killed in 
Kufah in 41/661 by Khalid b. Utrufah or Ma‘qil b. Qays; Ibn al-Athir, al-Kamil, 3: 206. 

(11) A town in western Iran, in the northeastern corner of the province known as Jibal; Le 
Strange, Lands of the Eastern Caliphate, 214-215. 
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Shri, and much less time was required to extirpate the Khawārij there 
than in Basra, where the party was able to assert itself in spite of all 
persecution for twenty years. Also in 58/678, one famous leader in 
Basra, Urwah b. Udayyah, was killed by Ubayd Allah b. Ziyäd, who was 
the governor of Basra.” Some time after 58/678 Abū Bilal emigrated to 
Ahwaz,” but was killed in 61/681 in Asak. 

This historical overview is relevant to our study. The ideas 
expressed in early Islamic movements are linked to socio-political 
contexts. The connection between ideologies and politics in Islamic 
societies is particularly crucial for our understanding.“ i 

The above list of insurrections gives an impression of the pattern of 
movement in early Islam. It is remarkable that the leaders of the Khariji 
movement continued to communicate in Iraq and the regions east of 
Mesopotamia, and some of them took part in hijrah or rebellions. Yet 
their movement had not yet coalesced into an organization under one 
leadership. It remained disjointed under separate leaders. This might be 
because they viewed the Caliphate as an office that was taken by force. 
Thus they started to look for places to launch their rebellion. Wellhausen 
questions why the Khawärij did not opt for the Arabian Desert as a place 
of refuge, and instead chose non-Arab regions, like the area of Jükhä (on 
the northeastern side of the Tigris), Ahwaz, Media, and Färs.‘® Of course, 
they had in fact lost their contact with the desert tribes through the 
hijrah, through emigration to the garrison cities, and through enlisting in 
the Muslim army.” Wellhausen explains that they were mostly military 
stipendiaries of the state, zmugatilah; they were continually attracted and 
encouraged by the success of their jihad. Once accustomed to a life of 
leisure in urban centres, they did not want to return to the Arabian 
steppes. Yet they were driven to engage in public protest, even at the 


(1)  Brünnow, Kharijites under the First Omayyads, 14. 

(2) OnAbüBiläl’s death, see al-Tabari, The History of al-Tabari, 18: 197; Ibn al-Athir, al-Kamil, 
3: 255. Ibn al-Athir mentions another report according to which ‘Urwah was killed in 61/681 
after the death of his brother Abü Bilal; al-Kamil, 3: 304. 

(3) It is in the province of Khüzistan and was the capital city of the region; Le Strange, 
Lands of the Eastern Caliphate, 232. 

(4)  Asak is a town in Ahwaz; Le Strange, Lands of the Eastern Caliphate, 244, 247; al-Tabari, 
The History of al-Tabari, 19: 91; Ibn al-Athir, al-Kamil, 3: 303. 

(5) See Goldziher, Muslim Studies, 1: 40-97. 

(6) Wellhausen, Religio-Political Factions, 12. 

(7)  Wellhausen, Religio-Political Factions, 12. 
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expense of their lives. Therefore, it is conceivable that they gradually 
started to lose tribal support ( asabiyah) on account of their being 
stubborn proponents of the celebrated "equality", which had already 
been adopted by the mawali. Brünnow may be correct in saying that the 
Khawärij did not come from the Quraysh or the Thagīf or the Ansar; 
rather, they first arose among the politically underprivileged.” It is also 
to be noted that the lands of the East were used by different movements 
to gain support against the central state. 


4.3 The schisms among the Muhakkimah and the settlements 
in the East 

The year 61/680 marks the beginning of the doctrinal 
transformation of Islamic sects, not only the Muhakkimah, but also the 
Shīite, because this period witnessed the killing of al-Husayn at the 
hands of the governor of Iraq, ‘Ubayd Allah b. Ziyād.” From this time 
onward the regions east of Mesopotamia gradually became an open field 
for early Islamic movements, not only Khawarij and Shi‘ah, but also for 
other infiltrating sects related to other movements.” 

We now have an understanding of the commencement of the 
schisms among the Khawarij.^ The Bakrīs, Abū Talat, Abū Fudayk, and 
Ibn al-Aswad, and the Hanafis, including Najda b. ‘Amir al-Hanafi,® 
settled in Yamama and later rebelled. The Tamimis, Nāfi' b. al-Azraq, 
“Abd Allah b. Saffar, “Abd Allah b. Ibād, and Hanzalah b. Bayhas, went to 
Mecca to support Ibn al-Zubayr.'” This was the first development 


(1) Watt, “Kharijite Thought in the Umayyad Period”, 217. 

(2)  Brünnow, Kharijites under the First Omayyads, 17. 

(3) On the death of al-Husayn, see al-Tabari, The History of al-Tabari, 19: 91; Ibn al-Athir, al- 
Kamil, 3: 266; al-Isfahäni, Magatil al-talibiyin, 78. 

(4) Throughout the Umayyad period the East served as a refuge for political and religious 
movements and rebellions. See Lewis, B., “On the Revolution in Early Islam”, 215-231. 

(5) On the schisms among the Khawärij, see for example, al-Mubarrad, al-Kāmil, 2: 213; EP, 
s.v. "Kharidjites". 

(6) At the beginning of the schism among the Muhakkimah, al-Mubarrad recounts that 
they followed three leaders: Nafi' b. al-Azraq, Abū Bayhas, and ‘Abd Allah b. Ibäd; the 
Najdiyah and the Sufriyah, however, followed Ibn Ibad; al-Kamil, 2: 213; see also Cook, Early 
Muslim Dogma, 89-90. 

(7) Regarding the Khäriji tribes, see Ibn Khaldün, Tarikh, 3: 310; Ibn Khaldün points out 
that the Khawarij had been of one view, and that they differed only in their interpretation; 
Ibn Khaldün, Tarikh, 3: 311. We should remember that the heresiographical works hold 
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beyond the original doctrinal kernel of the Basran Muhakkimah. The 
second step was the split from Ibn al-Zubayr, while Ibn al-Azraq was 
the first to split from the Basran Muhakkimah leaders.? Subsequently, 
the Muhakkimah were composed of two groups, the first group known 
as 2/-02 adali” and the second as the Khawārij. There were differences 
of opinion between those who remained at home and those who 
adopted radical insurrection with the Khawarij and did not fight on the 
path of God. A party called the Ibadiyah was rejected, and the Basran 
Muhakkimah was mostly accepted.” In Basra, however, the Ibadiyah 
found little support and Ibn al-Azraq attracted the largest number of 
followers.” Najdah b. ‘Amir and his followers, on the other hand, went 
to Yamama and spread their doctrines. The followers of both Näfi‘ b. 
al-Azraq and Najdah b. ‘Amir al-Hanafi were not so much theologians as 
essentially political and military activists.” Hence their pattern of 
behaviour remained contentious, and a great many non-Arab people 
joined them. By the end of the 1**/7t* century the Azārigah had already 





different views regarding the nature, divisions, and numbers of the Khawarij. Al-Ash‘ari says 
that there were originally four groups of Khawärij: Ibadiyah, Sufriyah, Najdiyah, and 
Azärigah; the other sub-sects were within the Sufriyah; see al-Ash‘ari, Magālāt, 18. On the 
other hand, al-Shahrastäni states that the Khawärij consisted of six groups, adding the 
"Ajāridah and the Tha'alibah; see al-Shahrastäni, Milal wa-al-nihal, 86; see also al-Magrīzī, 
Khitat, 4: 180. For other accounts of the Khäriji sub-sects, see Elie Salem, Political Theory and 
Institutions of the Khawarij, 25, or the sirah from the people of the Maghrib to Imam al-Salt b. 
Malik, referred to in al-Salimi, The Omani siyar as a Literary Genre, 23. It gives a chronological 
list of the Khawärij in Basra: Näfi‘ b. al-Azraq, Najdah b. ‘Amir, ‘Atiyah b. Ziyad, Salih, Shabib, 
Abū Bayhas, "Abd Allah b. Saffär, Jahm b. Safwan, al-Tha‘labi, Shu‘ayb al-Kirmäni, Dawid, 
Matar, Mansür, al-Haydam, “Aziz, Hamzah, Abū Ishaq, and Abū ‘Awf. 

(1)  Ibnal-Athir, al-Kamil, 3: 335; al-Tabari, The History of al-Tabari, 20: 101. 

(2)  Al-Ash‘ari, Magālāt, 6; al-Shahrastäni, Milal wa-al-nihal, 89; EF, 5۰۷۰ ۰ 

(3) This is in contrast to khurūj. The name Qa‘adah refers to people who stay at home, 
unlike the Khawärij, who are people who go out. See EI’, s.v. “al-Ibädiyya”. 

(4) Macdonald, Development of Muslim Theology, Jurisprudence and Constitutional Theory, 25. 
(5) Wellhausen, Religio-Political Factions, 45; Keith Lewinstein, "The Azāriga in Islamic 
Heresiography”, 251-268. 

(6) Ibn Khaldün provides relevant details regarding the Najdiyah; see Tarikh, 3: 314; see 
also Ibn al-Athir, al-Kamil, 3: 352; al-Shahrastäni, al-Milal wa-al-nihal, 91; al-Ash‘ari, Magalät, 11. 
Even more interesting and relevant is al-Mubarrad’s hypothesis that the views of the 
Najdiyah and the Sufriyah were in line with Ibn Ibād at that time; see al-Mubarrad, al-Kāmil, 
2: 213. 

(7) Watt, “Khärijite Thought”, 217. 

(8)  Wellhausen, The Religio-Political Factions in Early Islam, 45. 
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become extinct.” Eventually, from a heresiographical perspective, the 
Khawarij were split into more or less twenty groups. There was nothing to 
unify them ideologically except two theories: the principle that the Caliph 
need not necessarily be from the Quraysh, and the idea that the importance 
of deeds stems from the fact that they are an element of the Faith.” 
Through the schism among the Khawarij, the regions east of 
Mesopotamia became places of refuge and migration, and in the heartland of 
the Caliphate, i.e. Arabia and Syria, the Khawärij gradually disappeared. Each 
group, in seceding, crystallized its own ideologies. The heresiographical 
literature gives us limited information on their evolution and activity in the 
East. Tracing their migration to the East may help us to comprehend the 
dimensions of their thought as well as their settlements. The Azariqah were 
the first group to play a role among the Khawarij in the East. Their rebellion 
was about collecting taxes from certain regions. Their insurrection continued 
over the second half of the 15t/7th century, beginning in Ahwaz and Fars, and 
lasted until they were destroyed by al-Muhallab.“ Their tendency to rebel 
persisted during the Umayyad period, and their last insurrection was led by 
Subayh, the mawlā of Siwar b. al-As'ar al-Mäzini, during the reign of Hisham 
b. ‘Abd al-Malik.” However, Qatari b. al-Fujā'ah kept a firm hold on the 
province of Fars, as indicated by the coins minted in his name with the title 
Commander of the Faithful, which circulated in several towns in Fars in the 
years 69-75/688-695.” Although most of the Azärigah had been killed, sub- 
sects survived, namely al-Khäzimiyah and al-Bidīyah.” Yāgūt reports that 
members of the Azariqah settled in a place called Albanu, between Kabul and 
Ghaznin, and that there were scholars, artists, and traders among them.” 
Moreover, Ibn Hazm notes that some Azariqah had settled in Andalusia; their 
leading scholar was Abū Ismāfl al-Bathi.® Ibn Khaldün considers that the 
leaders of both the Carmathians and the Zanj rebellion were Azārigah.” 


(1) Ibn Khaldiin, Tarikh, 3: 345. 

(2)  Al-Baghdadi, al-Farg bayna al-firaq, 55. 

(3)  Wellhausen traces their rebellion in detail in Religio-Political Factions, 45-78; see also 
Brünnow, Kharijites under the First Omayyads, 11. 

(4)  Thereis doubt whether Subayh was a Sufri or a Najdi; see Ibn Hazm, Fisal, 3: 190. 

(5) Miles, G., "Some New Light on the History of Kirmán", 85-98. 

(6) Van Ess, Frühe mu'tazilitische Háresiographie, 68, 69. 

(7)  Yaqüt, Mu‘jam al-buldan, 1: 244. 

(8) Ibn Hazm, Fisal, 3: 189. 

(9)  IbnKhaldün, Tarikh, 4: 37, 183. 


148 Chapter Four 


However, there is no proof from Ibn Khaldün's notes that he described the 
Carmathians as Khawarij, though he may well have regarded the radical 
parties - i.e. those who supported or took part in insurgencies - as Khawārij. 

The Najdiyah also tried to expand their influence in the East after 
they had spread throughout most of Arabia. Najdah b. ‘Amir sent ‘Atiyah 
b. al-Aswad to Sistàn, and soon after a successful recruitment campaign 
in Marw the Najdiyah split” into three groups, led by Abū Fudayk, 
*Atiyah b. al-Aswad,” and Najdah b. ‘Amir. The most successful group 
were al-‘Atawiyah,” the followers of ‘Atiyah, who spread their thought 
in many settlements, mostly in Sistan, Khuräsän, Kirmän, and 
Qihistan.” There were more or less fifteen sub-sects.” Al-Shahrastäni 
mentions some of them: the ‘Ajaridah, followers of ‘Abd al-Karim b. 
‘Ajrad in Sistàn, the Khalafiyah, followers of Khalaf al-Khariji in Kirmàn 
and Makran,® and the Shaybäniyah, followers of Ziyäd b. ‘Abd al- 
Rahman al-Shaybäni in Jurjan, Nasa, and Armenia.” 

The Sufriyah also had settlements in Central Asia. According to Ibn 
Hazm, the ‘Ajaridah, who were considered a sub-sect of the Sufriyah, 
were mainly in Khuräsän in the second half of the 2nd/8th century. The 
Hamziyah were followers of Hamzah b. ‘Abd Allah al-Khariji, who 
mounted a rebellion in Sistan and Khurāsān in 179/795, in an attempt to 
establish a Sufri state." 


(1) Al-Ash‘ari, Magālāt, 13. 

Q) Ibn Khaldün mentions that when the Najdiyah were in schism, ‘Atiyah tried to seize 
Oman without success and then moved on to Kirman. Later, al-Muhallab fought and killed 
"Atīyah in Qandabil; see Ibn Khaldün, Tārīkh, 3: 314. However, Ibn al-Athir mentions that 
"there is another opinion: that the Khawarij might have killed him"; Ibn al-Athir, al-Kamil, 3: 
353. ‘Atiyah also minted coins in Kirman called al-“Atawiyah; see Miles, G., "Some New Light 
on the History of Kirmán", 85-98. 

(3) Al-Magrizi, Khitat, 2: 354. 

(4) Al-shahrastānī, al-Milal wa-al-nihal, 1: 193. Al-Razi adds that most of the Khawärij in 
Sistan were Najdis; al-Räzi, 1 202و‎ firaq al-muslimin wa-al-kāfirīn, 47. 

(5)  AlAsh'ari, Magālāt, 13-19. 

(6) Ibn Hazm asserts that the ‘Ajaridah are a sub-sect of the Sufriyah; Ibn Hazm, Fisal, 4: 190. 

(7) shahrastānī, al-Milal wa-al-nihal, 1: 187. 

(8)  Shahrastani, al-Milal wa-al-nihal, 1: 203. 

(9)  Shahrastani, al-Milal wa-al-nihal, 1: 210. 

(10) Ibn Hazm, Fisal, 4: 191. 

(11) For more details, see Skladanek, “Elements of Chronology of the Khärijite Insurrection”, 81- 
95. However, some heresiographies reckon that the Hamziyah was a sub-sect of the “Ajäridah and 
the ‘Atawiyah. See also Scarcia, "Lo scambio di lettere", 303. 
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4.4 Other aspects of the relationship between Ibadism and the East 
We have already discussed the development of the Khawarij’s 
relationship with the East, starting from the beginning of the fitnah, and 
we have seen how they came to play an increasingly significant role in 
the wake of the other doctrines that appeared during the early days of 
Islam. The crisis, which followed the death of Yazid b. Mu‘awiyah, marks 
the splintering of the Khawarij and the birth of Ibadism. Part of the 
political crisis was due to the Ibadis' adoption of qu'üd, on account of 
which the other Khawarij called them qa ada or wagifa, meaning “stay- 
at-homes”. The Ibädis are not important in themselves, but they merit 
attention, as they represent the transitional phase that distinguishes 
them from the Khawarij. The Ibadis believed that grave sinners should 
be regarded as ingrates (kuffär al-ni am), which implies kufr.” However, 
contrary to this opinion the Mu‘tazilah regarded grave sinners as neither 
believers nor unbelievers, but rather as caught in an intermediate 
position (a/-manzilah bayna al-manzilatayn). The Ibadis’ adoption of this 
new concept led to proposals for the reformation and reorganization of 
Ibadi political thought in Basra. Regarding this issue, Jabir b. Zayd turned 
to the Umayyad caliph and declared: "A tyrant sultan [who] is a 
punishment to people. If you are in a powerful position, try to direct him 
to follow the truth, and if you have fear of him, then keep supplicating to 
God.” At the beginning of the 2۳0/8 century the states of belief were 
doctrinally classified by Abū Nth Salih b. Nuh al-Dahhan according to 
three categories of believers: 1) those who praise ‘Uthman and do not 
relinquish irjā, 2) those who praise ‘Ali and do not renounce Shi‘ism, 
and 3) those who are still on the right path (ie, the Ibādīs).” As 
Wellhausen notes, the Khawärij entered another stage towards the end 
of the Umayyad period, when the Khäriji movement took on a totally 
different character. When Umayyad rule began to dissolve, the Khäriji 
movement joined in the revolution that would topple the dynasty. The 
small number of troops characteristic of Khäriji armies grew 
enormously.” The transfer of power from the Umayyads to the 
‘Abbasids generally affected the activities of the Khawärij. During this 


(1) Watt, Formative Period, 29-30. 

(2)  Al-Kindi, A., al-Musannaf, 10: 252. 

(3) Al-Shammakhi, al-Siyar, 1: 83. 

(4) Wellhausen, Politico-Religious Factions, 80. 
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period, the Ibādīs of Basra continued to live in a state of kitman, keeping 
their beliefs secret.” 

The Ibädis’ relations with the regions east of Mesopotamia may be 
regarded as the second stage of Ibadi history. Here I have focused 
specifically on the era after the Ibadis split off from the other Khariji 
sects, and the relationship during that period between Ibàdism and the 
East. The chronicles are silent about the relationship between Ibadism 
and these lands after the 70s/690s, perhaps due to the Kharijis’ 
adoption of insurrection in their movement, while the Ibadis called this 
the period of kitmān (quiescence). Therefore, Ibadi biographical 
dictionaries do not record the first generation (tabagah) of Ibādī 
scholars from the lands east of Mesopotamia. However, studies 
investigating the lists of names in the Ibadi biographical dictionaries and 
works of the second Ibàdi generation show that the Ibadis were able to 
attract Persians and other non-Arabs. Therefore, it is not surprising to 
find that the people who were starting to formulate Ibadism were locals 
from Basra, such as Ja‘far b. al-Sammak” (the son of the fisherman; 
variant Samman, butter merchant), Abū Nth Salih b. Nüh al-Dahhan” 
(the painter/greaser), who lived in the Ta’yi quarter, and Abū ‘Ubaydah 
Muslim b. Abi Karimah, a basket weaver (gaffäf) who was a client 
(mawlā) of Tamim. Abū ‘Ubaydah succeeded Jabir b. Zayd and became 
the second leader of Ibādism. Abū ‘Ubaydah may have been Persian, 
because his name was Küdin, Kürzin, or Karin. Also among them were 
Abü Yazid al-Khwärazmi, one of the famous Ibädi jurists, Habib 
b. Sābūr,” and Abū al-Nazar al-Khuräsäni,® and other notable 
Khurāsānīs.” Hence it is no wonder that al-Darjīnī wrote a chapter in his 


(1) EP, s.v. “al-Ibadiyya”. There are also two useful articles that discuss the transformation 
during this period; Laura Veccia Vaglieri has discussed most of the Khäriji activities and 
rebellions in the ‘Abbasid era in “Le vicende del Harigismo in epoca abbaside”, 31-44; Watt 
gives details and brief accounts ofthe transformation policy in “The Significance of Khärijism 
under the “Abbasids”, 381-387. 

(2) Al-Darjini, Tabagāt, 2: 232; al-Shammakhi, Siyar, 1: 74. 

(3) Al-Darjīnī, Tabagāt, 2: 210, 240, 254, 276; al-Shammakhi, Siyar, 1: 81. 

(4) Wilkinson, “The Early Development of the Ibādi Movement in Basra”, 137. 

(5) -Jähiz, Bayan, 1: 347, 3: 265; al-Isfahani, Aghani, 23: 224; EP, s.v. “al-Ibädiyya”. 
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(6)  Al-Shammakhi, Siyar, 1: 96; al-Darjini, Tabagāt, 2: 251. 

(7) Al-Shammakhi, Siyar, 1: 98; al-Darjini, Tabagāt, 2: 250. 

(8) Al-sālimī,A., Lum‘ah, 6; al-Sālimī states that he adopted Ibädism. 
(9) Al-Shammakhi, Siyar, 1: 81, 107, 108; al-Darjīnī, Tabagāt, 2: 248. 
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work entitled “The virtues of Persians”, in which he relates a Aadith in 
which the Prophet says, “God has a treasure that is neither gold nor 
silver, but it is in the bellies of the Persians.” He also relates a hadith in 
which the Prophet says, “If the religion [Islam] were to hang down from 
the Pleiades, the non-Arab people would reach it, and the luckiest of 
them would be the Persians.” Al-Ash'ari claims that the Yazidis are a 
sub-sect of the Ibadis, and the followers of Yazid b. Unaysah went so far 
as to claim that God would raise up a prophet from among the Persians 
and would reveal to him a book, and this book would be revealed as a 
whole and complete. This caused the Ibadis to dissociate themselves 
from them.” The Yazidis had previously been considered Ibadis and 
eventually moved to Tün, which is part of Fars. 

During the time of the first Ibadi generation there was no discussion of 
free will and predestination (gadar). Later this became the main topic of 
debate among Ibādī theologians. A certain Ibadi scholar, Suhar al-“Abdi, 
gave the following advice concerning the Qadariyah: “Talk with them about 
[divine] knowledge (kallimühum fi al-ilm). If they admit the qadar, they 
contradict [their doctrine]; if they deny it, they fall into disbelief.” As a 
result, the issue of gadar led to a schism among the Ibadis. The Harithiyah 
held a different view from the rest of the Ibädis concerning the ۵۲ 
position on gadar. They claimed that capacity exists before the act, and that 
there are acts of obedience not directed towards God.” This view gradually 
attracted followers during Abü ‘Ubaydah’s time, such as Hamzah al-Kūfī,” 
‘Atiyah, and Ghaylän. Among the followers during al-Rabī' b. Habīb's time 
were Shu'ayb b. al-Ma'rüf, ‘Abd Allah b. ‘Abd al-‘Aziz, and Ibn ‘Umayr Īsā.” 





(1) Al-Darjini, Tabagāt, 1: 12; al-Shammakhi, Siyar, 1: 43-53. 

(2) Al-Shammakhi, Siyar, 1: 12. 

(3) Al-Shammakhi, Siyar, 1: 13. 

(4)  Al-Ash'ari, Magālāt, 20; al-Shahrastani, al-Milal wa-al-nihal, 1: 216. 

(5) Acity in the province of Quhistän. Yāgūt, Mu‘jam al-buldan, 2: 62. 

(6)  Al-Shahrastani, al-Milal wa-al-nihal, 1: 215; Van Ess, Theologie und Gesellschaft, 2: 614. 

(7) VanEss, "The Beginning of Islamic Theology”, 20; al-Darjīnī, Tabagāt, 2: 233. 

(8)  Al-Shahrastani, al-Milal wa-al-nihal, 1: 215; al-Ash'arī, Magālāt, 20. 

(9) Al-Shammakhi, Siyar, 1: 79, 97; al-Darjini, Tabagāt, 2: 243. Lewicki argues that Hamzah 


al-Kūfī was the founder of the Härithiyah sect, which emerged after the middle of the 3/9" 
century; EP, s.v. “al-Ibädiyya”. On the other hand, al-Baghdädi notes that the Härithiyah were 
the followers of Harith b. Mazyad, who received knowledge from ‘Abd Allah b. Ibàd; al- 
Baghdadi, al-Farq bayna al-firaq, 84; Van Ess, Theologie und Gesellschaft, 2: 204. 

(10) Al-Shammakhi, Siyar, 1: 97, 110. 
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Additionally, as al-Shammakhi shows, Abrāha b. "Atīyah and his father 
called upon the Ibādīs of Khurasan to follow the 020211 view on 
predestination.” Härün b. al-Yamān followed the Shu'aybīyah, who had 
adopted similar views to the Qadariyah in Mahbüb b. al-Rahil’s time 
(d. 220/835). Hàrün and Mahbüb led a wider debate among the Ibadis in 
Arabia. Consequently, the Ibādīs of Yemen followed Härün b. al-Yamän.“ 
Elie Salem notes that the Eastern Church influenced the Khawarij with 
regard to the doctrine of free will. Moreover, he says that Shabib b. Yazid 
al-Shaybānī al-Najräni, the founder of the Khārijī sub-sect Ashab al-Su’äl, 
came from Najran, a Christian area prior to Islam. His thesis is that the 
doctrine of free will in Islam was influenced by Christians in Syria and 
Iraq.” On the other hand, Wilferd Madelung has discovered an important 
book, K. a/-Najatby Ahmad al-Näsir, who was a Zaydi imam. This book was 
written to refute "Abd Allah b. Yazid al-Baghdadi’s anti-Qadari views. The 
book reveals that there was a debate between the Ibàdi groups in Iraq and 
Yemen and the Qadariyah at the end of the 4/10" century. Furthermore, 
K. al-Najat preserves for us the book of ‘Abd Allah b. Yazid against the 
Oadarīyah.” Indeed, during the development of the Ibädi school in Basra 
and until the beginning of the 3rd/9th century, qadar was the Ibädis’ 
primary theological concern. Despite this, Watt postulates that 
theologically the Ibadis had no influence in Iraq. Josef van Ess in turn has 
observed, possibly correctly, how far the Ibadi school in Basra developed in 
discussing the subject of qadar” In the following years this state of affairs 
led to the schism among the Ibädis, dividing them into rational and 
traditional groups. The latter eventually took control of the Ibādīs.* 


(1)  Al-Shammakhi, Siyar, 1: 96. On the other hand, al-Darjīnī claims that this happened in 
Najran; Tabagät, 2: 276. 

(2) Al-sālimī, ‘A., Tuhfah, 1: 157; al-Siyar wa-al-jawabāt, 1: 237-373. 

(3)  Al-Salimi, ‘A., Tuhfah, 1: 158; see also Watt, Free Will and Predestination, 32-40. 

(4) See Salem, Political Theory and Institutions, 42; Cook, Early Muslim Dogma, 145; Cook, "The 
Origins of Kalam”, 31-37. 

(5) Madelung, Streitschrift des Zaiditenimams Ahmad an-Nāsir wider die ibaditische 
Prüdestinationslehre; furthermore, Ibn al-Nadim, in al-Fihrist, denigrates some Ibadi scholars 
and their anti-Qadariyah works; Ibn al-Nadim, al-Fihrist, 452, 589. 

(6) Watt, Formative Period, 152. 

(7)  VanEss, Theologie und Gesellschaft, 2: 202. 

(8) ‘Abd Allah b. Yazid al-Fazäri explains the development of Ibādism during that time: 
“The followers of al-Rabī' (b. Habib) developed further than us because they followed the 
athar (tradition) and we followed ra’y (opinion)"; al-Darjīnī, Tabagāt, 2: 477. 
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The Ibädi tradition preserves a creed by Abū 21-1201 Īsā b. Fürak al- 
Khäriji,‘ who belonged to the Sīstānī sect of Hamzah al-Khäriji and 
wrote between 215/830 and 218/833 (or 260/874 at the latest). This 
creed, which was presented with comments by Muhammad b. Mahbüb 
(d. 260/874) and presented again by Abū 52710 al-Kudami in the ۵ 
century, makes it clear that the Khawärij of Sistan did not identify 
themselves as Azärigah, contrary to what some researchers might have 
expected. However, Muhammad b. Mahbüb, commenting on the creed, 
notes that they agree with the gadar, and he is seized by a paroxysm of 
rage at this point, indignantly restating the position of the Ibädis on the 
relationship with their gawm, claiming that Ibn Fürak misrepresents 
them, which, as al-Kudami notes, is not true at all.” Crone and 
Zimmermann suggest that the creed shows that the Sistani Khawarij 
rejected the central Ibadi doctrines concerning the status of non-Khäriji 
ahl al-qiblah; they were sufficiently related in creed - in their view - “to 
make us feel that the letter's gawm was as our gawm.” One can see 
here a theological gap between the time after al-Rabi”s death 
(170s/786-796) and Mahbüb's departure from the Ibadi centre in Basra. 
Similarly, the available records provide only little information regarding 
a possible correlation between the theological progress in Ibadi doctrine 
and the collapse of the Ibadi movement in Basra. 

As reflected in the above presentation, one can see that the issue of 
gadardominated debates during Mahbüb's time. However, there are two 
possible explanations for the pressure that led to the eclipse of the 
Ibadis in Basra. Firstly, one could suspect that Mahbüb was unable to 
rule the Ibadi scholars in Basra and therefore left. This suggests that the 
Ibadi sources ignored the Ibàdi scholars who settled there later. This 
seems to be correct, judging from the sirah sent to Imam al-Salt, which 
states that the Ibàdis had divided into three groups: the followers of 
Mahbub, the followers of ‘Abd Allah b. Yazid, and the followers of 
Hārūn.” Secondly, since the Ibàdi leaders in Basra submitted their 
differences to the Omani imam and were indeed losing grasp of the 


(1)  Al-Sa'di, Qämüs al-shari‘ah, 3: 285-298; al-Kindi, M., Bayan al-shar ۶ 3: 277-294. 

(2) See Crone, “A Statement by the Najdiyya Kharijites on the Dispensability of the 
Imamate”, 55-76. 

(3) Crone and Zimmermann, Epistle of Salim ibn Dhakwan, 274. 

(4) Crone and Zimmermann, Epistle of Salim ibn Dhakwan, 274. 

(5) Al-Siyar wa-al-jawabat, 1: 204. 
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leadership, Crone and Zimmermann conjecture that Mahbüb left Basra 
for political rather than for theological reasons. That is to say, he did not 
leave because the Ibādī Basran leadership, i.e. Rabī' and Mahbüb, had 
gone to spend the rest of their lives in Oman, nor because Oman became 
a spiritual centre of Ibadism, but because the Omanis and North African 
Ibàdism had developed separate identities. So the majority of Ibädis 
outside Basra had passed into the hands of local imams capable of 
backing their decisions with military power, and the Basrans could 
respond to this development only by emigrating.” Of course, without 
the mediation of Basra communication between the North African and 
Omani Ibadis became difficult. Ennami notes that the Nukkar in North 
Africa followed ‘Abd Allah b. ‘Abd al-‘Aziz, Hatim b. Mansūr, and Abū al- 
Mw arrij in fiqh, and ‘Abd Allah b. Yazid al-Fazārī in theology.” Indeed, 
this formation between the Ibadis in Mashāriga and Maghäriba can be 
considered as the third stage in the Ibādī school after fitnat a/-tahkīm 
and the schism among the Khawarij. 

At the beginning of the 254/85 century the Ibadiyah were able to 
define their doctrine, and from this period onward their members began 
to be known to others as Ibādīs.” At the same time they began to realize 
that there was a need to concentrate on their da‘ wah (missions) and on 
the activities of their ģamalat al- ilm ilā al-amsar (missionaries to the 
settlements).” As the historical reports of the Ibādī missionaries show, 
they were sent out from Oman, North Africa, Yemen, Hadramawt and 
Khuräsän, and even more is known about them. 

It is possible to identify the Ibàdi scholars from Eastern 
Mesopotamia from the beginning 2"4/8th century onward through a 
survey of the Ibadi fiqh works. Among the earlier Ibadi generation of 
hadith narrators was Hamad b. Ishaq al-Khwarazmi, who might have 
been a contemporary of Abū ‘Ubaydah Muslim. The Ibādī revolt at the 
end of the Umayyad period, led by Talib al-Haqq in Arabia, was actively 


(1) Crone and Zimmermann, Epistle of Salim ibn Dhakwan, 311-312. 

(2) Crone and Zimmermann, Epistle of Salim ibn Dhakwan, 311-312. 

(3)  Ennami, Studies in Ibadism, 263. 

(4) EF, s.v. "al-Ibadiyya"; Wilkinson, "The Early Development of the Ibādi Movement in 
Basra", 139. 

(5) EF, s.v. “al-Ibadiyya”; Wilkinson, “The Early Development of the Ibadi Movement in 
Basra", 39; Ennami, Studies in Ibadism, 122. 

(6)  Al-Frahidi, al-Jami‘ al-Sahih, 353. 
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backed by the Persian Qur'an reader, grammarian, and poet ‘Abd al-‘Aziz 
Bishkast in Medina. Furthermore, al-Sälimi preserves for us the list of 
Ibadi scholars who served as missionaries in Khuräsän and Central 
Asia: Abū Yazid al-Khwarazmi, Abū ‘Abd Allah Hashim b. ‘Abd Allah 
al-Khurasani,” Nasr b. Sulayman, Mahmüd b. Nasr, and Abū Mansür 
al-Khurasani.” Several of the Khurāsānī men had previously supported 
Imam al-Julanda b. Mas‘td in establishing the first imamate of Oman in 
131/748. Among them was Hilal b. 'Atiyah, who became the gādīfor the 
imam and died with him in 134/751 while fighting against the 
‘Abbasids. According to Madelung, he was the first Ibādī missionary in 
Khuräsän.“ There is also mention of his brother Shabib b. ‘Atiyah, who 
served as muhtasib between the death of Imam al-Julanda and the 
imamate of Muhammad b. Abi 'Affān, Abū Mansür al-Khurasani, Abū Hafs 
al-Khurāsānī, and Abū ‘Abd Allah Hashim b. ‘Abd Allah al-Khurāsānī.” 
Among them was also Abū Hashim Nāfi' b. Jarīr al-Khuräsäni, who lived 
in Basra and transmitted athar from al-Rabr. He was a scholar of traditional 
Omani figh.® According to Abū Ghanim al-Khurāsānī, other Ibādī legal 
scholars teaching in Khuräsän at this time were Hatim b. Mansür and 
Abū Sa'id ‘Abd Allah b. ‘Abd al-‘Aziz.” 

From 161/777 to 297/909 the Rustamid dynasty” united all the 
Ibadis in North Africa around a centre in western Algeria. This family 
claimed to be descended from pre-Islamic Persian royalty.” At the end of 
the 2nd/8th century Abū ‘Isa Ibrahim b. Ismāfl al-Khuräsäni sent a letter 
from the Ibadi centre in Basra to Tahart in North Africa in support of the 


(1) Madelung, Religious Trends in Early Islamic Iran, 74. 

(2) Ibn Sallam al-ībādī, Bad’ al-islam, 115. 

(3)  Al-salimi, ‘A., Lum‘ah, 13. 

(4)  Al-Salimi, ‘A., Tuhfah, 1: 95. 

(5) Madelung, Religious Trends in Early Islamic Iran, 74. 

(6)  Al-Salimi, ‘A., Tuhfah, 1: 105. 

(T) Ibn Maddad, Sirah, 5. 

(8) Ibn Jafar, Jami‘, 2: 103, 234. 

(9) Al-Khurasani, Mudawwanah, 1: 205. 

(10) EF, s.v. “Rustamids”. 

(11) The genealogy of the founder of the Rustamid dynasty is ‘Abd al-Rahmän b. Rustam b. 
Bahram b. Dastar b. Sabir b. Bäbakän b. Säbür; al-Shammakhi, Siyar, 1: 130. According to al- 
Shammäkhi the genealogy is ‘Abd al-Rahmän b. Rustam b. Bahram b. Sam b. Kisrä; ibid., 1: 
113; and according to al-Darjini it is ‘Abd al-Rahmän b. Rustam b. Bahram b. Kisrä b. Dhü 
Shiraz b. Sabir b. Babakan b. Sabir; Tabagāt, 1: 19. See also Ibn Khaldün, Tārīkh, 6: 223-225; 
Ibn Hazm, Jamharah, 475. 
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election to the imamate of the Rustamid ‘Abd al-Wahhab b. ‘Abd 
al-Rahmān (171-208/788-824) against the Khalafiyah." The famous 
Ibadi work K al-Mudawwanah by Abū Ghanim Bishr b. Ghanim al- 
Khuräsäni is a collection of Ibädi āthārfrom Basra in the 3rd/9th century.” 

The Ibadi connection with the East continued until the beginning of 
the third century. A letter from Mahbüb b. al-Rahil in Basra to Nasr ۰ 
Sulayman in Khuräsän has been preserved.“ When Mahbüb left Basra, 
the connection between the Ibadis of North Africa, the Mashärigah, and 
the people of Basra broke off. This may have happened because of the 
Nukkär of North Africa.” 

Ibn al-Nadim provides a list of Ibadi scholars and their works in his 
Fihrist, under the section on Khäriji theological and jurisprudential 
works. This list is useful for tracing the Ibadi scholars in Basra and 
Kufah, most of whom are not mentioned in the Ibadi sources.) 
According to this list, Ibàdism in Basra was still alive in the 5th/11th 
century, however, it must have played a rather marginal role, because 
there is no sign of any influence on subsequent Ibädi works on figh or 
theology. The scholars listed are Ibrahim b. Ishaq, Salih al-Näji, al- 
Haytham b. al-Haytham al-Naji, Abū al-Qasim al-Hadīthī, and Abū Bakr 
al-Bardaī. The list also shows that they debated with the Mu tazilī and 
Murjiī scholars, such as Abū ‘Ali Yahya b. Kamil b. Talhah al-Khudari,” 
who was a Muttazili and a follower of Bishr al-Marisi and wrote about 
the debate between him and Ja‘far b. Harb. Other scholars are added 
by al-Mas‘tdi, ‘Abd Allah b. Yazid al-Fazari in Kufah as well as Abt Malik 
al-Hadramī,* and al-Ash'arī also names Muhammad b. Harb.” 


(1) Al-Shammakhi, Siyar, 1: 144, 162; Ibn Sallam, Bad” al-islam, 135; Madelung, Religious 
Trends in Early Islamic Iran, 74; EF, s.v. "Khalafiyya". 

(2) EP, s.v. “Abū Ghanim Bishr b. Ghanim al-Khurāsānī”; al-Darjini, Tabagāt, 1: 42. See also 
Wilkinson, “Ibadi Hadith: An Essay on Normalization”, 231-259; Cook, Early Muslim Dogma, 
131; Van Ess, Theologie und Gesellschaft, 2: 602. 

(3) Ibn Jafar, Jami‘, 3: 142. 

)4(  Ennami, Studies in Ibadism, 250. 

(5) See Ibn al-Nadim, al-Fihrist, 258-259. Cook wonders why these Ibādī names appear in 
Ibn al-Nadim’s and al-Ash‘ari’s lists, but not in the Ibādī Tabagāt. He suggests, in a private e- 
mail, that they may be Kufan Ibädis. Al-Mas'üdi refers to ‘Abd Allah b. Yazid al-Fazäri as being 
in Kufah; see al-Mas'üdi, Murüj al-dhahab, 5: 441-444. 

(6) See al-Ash‘ari, Magālāt, 35. 
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As the historical accounts!” 


show, Khäriji rebellions in the East 
continued to break out from time to time. A number of them were 
successful for a few years and then disappeared. There were also several 
revolts in other regions, such as Sistän, Khuräsän, and Kirmän. 
According to al-Tabari and Ibn al-Athir the revolts occurred in the years 
178/794, 252/866, 254/868, 255/868-869, 256/869, 263/876, 
267/880, 272/885, 273/886, 279/892, 280/893, 281/894, 282/895, 
and 283/896, though Ibadis are not likely to have been involved. Watt 
may be right in saying that there is a sharp contrast between the 
Kharijism of these unsuccessful rebels of the ‘Abbasid period and that of 
the earliest Khawarij. In short, the Khariji revolts of the ‘Abbasid period 
are to be be classified as reactionary protests, which did not result in any 
real improvement, but which gave the participants the subjective 
sensation that they were achieving something.” In this case, it is 
possible to argue that the scholarly achievements of the Ibadi scholars 
were abandoned during the preceding political period - i.e. in the mid 
3rd/9th century - and that they subsequently refrained from getting 
involved in Islamic theological issues. It becomes clear that the Ibadis in 
Central Asia were still controlled by Basran scholars who represented a 
link with all the different areas up to the beginning of the 34/9" century, 
but that they then lost this control. It is also noteworthy that the Ibadis 
in Oman and North Africa were involved in the political conflict in 
connection with the election to the imamate at the end of 3rd/9th century. 
This resulted in fierce theological debates, especially on the issues of 
gadar, kufr, and iman. Thus they split into sub-sects, such as the 
Khalafiyah and the Nukkar in North Africa and the Rustaq and Nizwa 
schools in Oman. For these reasons the Ibadis began to lose their 
position in the East to the doctrines of the Murji'ah and the Shi‘ah.“ This 
might be one of the consequences of the new transformation of Ibadism, 
which was not successful in establishing the Ibadi imamate in this area 
and failed to unite the Ibàdi communities under its auspices. 


(1) See Vaglieri, "Le vicende del Harigismo in epoca abbaside", 31-44. 

(2) Watt, "Significance of Kharijism", 387. 

(3) For further information on the spread of Murji'i thought in the East, see Madelung, 
“The Early Murji’a in Khuräsän and Transoxania and the Spread of Hanafism”, 32-39. 
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4.5 The Ibadi Settlements in the East 

Let us now turn to Ibadi toponymy in the East. Existing settlements 
mentioned in classical Arabic geographies account for some of the 
settlements, but we need to investigate how long these existed. 
Inevitably, we must address the problems of the geographical literature 
on Ibädi and Khariji settlements, bearing in mind that the Khawärij were 
not necessarily Ibadi. 

We need not consider early settlements in or near the Arabian 
Peninsula, Iraq,” Oman, Yemen,” Hadramawt, ^ Shahar,” Bahrain,” 
and Suqutra Island.” Ibn al-Mujäwir (7/13 century) says that 
there were also Ibädis in Syria, in Damascus and Harrän.” In the 
course of his discussion of the Khäriji doctrine Ibn al-Nadim 
(d. 438/1047) provides helpful information regarding their settlements: 
“This sect existed in different places, some of which are Oman, Sistän, 
Azerbaijan, al-Sinn,® al-Buwazij, Karkh Jidän, Tall ‘Ukbara, Hizza, and 
Shahrazür."? In addition, Lewicki discusses the Ibädi groups outside 
Basra to show how Ibādī thought spread during the Islamic conquests.” 
Madelung and van Ess give detailed information on the Ibädis in the 
East. 


4.5.1 Eastern Iran 

We do not have a detailed description of the first settlement of the 
Muhakkimah in eastern Iran. The sirah of Salim b. Dhakwan is thought to 
have been written in the 70s AH.” Van Ess suggests that it was 


(1) According to Ibn al-Mujawir (d. 713), they spread throughout most of northern Iraq 
and the Kurdish mountains, as well as in Baghdad and Basra; Ibn al-Mujawir, Tarikh al- 
mustabsir, 2: 279. 

(2) Ibn Ķawgal, Sarat al-ard, 37; al-Idrīsī, Nuzhat al-mushtāg, 1: 164. 

(3) Al-Istakhri, al-Masālik wa-al-mamalik, 25; Ibn Khaldün, Tārīkh, 4: 484. 

(4) Ibn Khaldün, Tarikh, 4: 485. 

(5) Ibn al-Mujäwir, Tārīkh al-mustabsir, 2: 279. 

(6) Yāgūt, Mu‘jam al-buldan, 3: 227. 

(7) Ibn al-Mujawir, Tarikh al-mustabsir, 2: 279. 

(8) A town near Mosul in the province of al-Jazirah; Le Strange, Lands of the Eastern 
Caliphate, 90. 

(9)  Ibnal-Nadim, Fihrist, 329. 

(10) EP, s.v. "al-Ibadiyya". 

(11) Madelung, Religious Trends in Early Islamic Iran, 54-76; Van Ess, Theologie und Gesellschaft, 
2: 573-655. 

(12) For further information about the sirah of Salim b. Dhakwän, see Chapter One. 
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composed in eastern Iran.‘ According to al-Istakhri, Hanzalah of Tamim, 
descendants of ‘Urwah b. Udayyah (a leader of the first Muhakkimah), 
migrated to eastern Iran. They crossed from Bahrain to Fars during the 
Umayyad period and settled in Istakhr, where they owned property and 
lived in villages.” The Banû ‘Umarah, descendants of al-Julandä b. 
Karkar, were also migrants of Omani origin.” They had a castle that is 
known as al-Daykdän or Ibn ‘Umarah’s Castle. Al-‘Awtabi writes of the 
pre-Islamic migration of the Omani Sulaymah b. Malik to Kirman. His 
descendants were known as the people of Mirbad, Banü Bilal, and Bani 
al-Julanda b. Karkar. Al-Julanda was an ancestor of both al-Safaq and the 
Haram.” According to Wilkinson, both the Omani sources and an 
independent non-Omani source make it clear that all the Azd dynasties 
in Persia, including the Saffarids, were of Omani origin.” The essential 
point is that early settlements of Omanis were established in eastern 
Iran before the Arabs took control of it. The question that arises here is 
whether these settlements of the Omani Azd had an influence in this 
region and whether they adhered to the Muhakkimah. Wilkinson 
maintains that they were a semi-autonomous people. Ibn Khaldün 
describes the conflict between the Khawarij and the Saffarids in Sistan, 
Hurā, and Khuräsän in 253/866.” 

In Fars, the Hamziyah (an Ibadi sub-sect) were active at the 
beginning of the 2"4/8th century. Al-Mas'üdi (d. 346/957) mentions their 
existence in Iran.” Madelung identifies the Khawarij of eastern Iran as 
Ibadis.” Interestingly, Ibn al-Mujawir (d. 690/1291) writes that Ibadis 
lived in Hamadhän as well as in Isfahan, Dir Lyan, Dakük and Aran. 
Additionally, the island of Ibn Kawan (present-day Qashm Island, 


(1) Van Ess, Theologie und Gesellschaft, 1: 172. 

(2)  Al-Istakhri, Masalik wa-al-mamālik, 141. On the other hand, Ibn Hazm attributes them to 
his brother Abü Bilal; Jamharat, 212. Ibn Durayd emphasizes that Abü Bilal did not have any 
progeny; Ibn Durayd, Ishtigāg, 167. 

(3)  Al-Istakhri, Masālik wa-al-mamālik, 141. J.C. Wilkinson discusses the relationship 
between these clans; "Suhar in the Early Islamic Period", 897. 

(4)  Al-Istakhri, Masālik wa-al-mamālik, 116. 

(5)  Al-Awtabi, Ansab, 2: 218. 
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situated near the coast of Kirman, opposite Ras Musandam) was, 
according to Ibn Khurradadhbih and al-Idrisi (d. 560/1166), still 
inhabited by Ibādīs in the 6۳/12۳ century.” 

Ibn Hawgal (d. 367/977) describes the province of Kirman in the 
4th/10th century: "..there are three Friday prayer mosques in the town of 
Bam, and the Khārijī mosque is in the sūg beside the house of Mansür b. 
Khurdin, a prince or Qan of Kirman. The Khawarij keep their treasury in 
the mosgue”” They are described as thrifty yet wealthy people.” 
Madelung suggests that they were probably engaged in trade. According 
to Wilkinson, there were Ibädis in Kirman until the 5/11" century.” 
Madelung considers them to have been Khawarij, since according to the 
heresiographers they were “Ajäridah.‘ The Khäriji groups (whom the 
heresiographers simply call al-Harürtyah) are described thus: "They are in 
the regions of Sistän, Herat, and Khuräsän. They are numerous people; 
only God knows their number." Crone and Zimmermann argue that the 
Khawärij on the border between Fars and Kirmän, who engaged in revolts 
in the mid-ninth century, may well have been Ibädis.® 


4.5.2 Southern Iran and Sind 

There are two factors that played major roles in the evolution 
of the settlements. The first factor is Omani maritime power.” In the 
first quarter of the 1st/7th century ‘Uthmdan b. Abi al-‘Asi al-Thagafı 
received some naval support from Oman and Bahrain for his 
early campaign against the Persian coast.” There was an early attempt 
by the caliphal forces to occupy the region of Sind, but the Muslim 
ships were unsuccessful at sea” until they occupied the region 


(1) Ibn Khurradādhbih, Masālik wa-al-mamalik, 62; al-Idrisi, Nuzhat al-mushtāg, 1: 164; EP, 
s.v. “al-Ibädiyya”. 
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in 92/710. However, during the first imamate of Julanda b. ۵ 
(r. 132-134/749-751), the Omanis mustered a sizeable navy, which they 
sent on an expedition to Suqutra, and which imposed a su/h (treaty) on 
the Christians of that island.” Consequently, tensions surfaced between 
the imamate and the Christian Suqutrians when the Christians rebelled 
against Imam al-Salt b. Malik.) The second factor is the formal 
development of commercial maritime trading with the Indian 
Subcontinent, which occurred during the imamate of Ghassan b. "Abd 
Allah (192-207/808-823), in conjunction with attempts to eliminate the 
Indian pirates (bawarij al-Hind) However, al-Mas'üdi attributes this 
suppression of piracy to the 'Abbasid government during the reign of al- 
Mu'tasim.” Through the development of the Omani navy at the beginning 
of the 3rd/9th century, the imamate employed in the Omani army a force 
from the people of Daybul,© commanded by al-Mattār al-Hindi/^ The 
commercial trade with India led to the development of a relationship with 
non-Muslims. Muhammad b. Mahbüb includes Indians in dar a/-islām, 
even though they were disbelievers. The Omani trading ships, until the 
7th /13t century, were still connected with the port of Daybul.” 

This overview highlights the position of Oman in the Indian Ocean 
as well as the early relationship between the Omanis and the people of 
southern Iran and Sind after the rise of Islam. Al-Mas'üdi writes about 
the southern coast of Iran in the 4th/10t century (the province of 
Makrān) as the place of surat” Lewicki suggests that the Khawārij 
living in the coastal region between Kirman and Sind might have been 
Ibādīs.'” Al-Istakhri gives a clear picture of the Ibadi locations along the 
coast of Makran and Sind: al-Tiz, Kiz, Dazak,!” Rāsak, Rustaq al-Khurūj, 
and Rustāg Khurdhān, and all the inhabitants of these Rustāgs adhered 
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to shurät. These settlements expanded southward. The sirah of Imam 
Rashid b. Sa‘id to the people of Mansürah, the capital of Sind in the 
5h/11 century, documents that Ibadism still existed in this region.” 
According to Ibn al-Mujawir, the Ibadis were still settled in regions as far 
as Jawādir.” In addition, Yägüt recounts that Quzdar (or Qusdar), a 
town in Sind not far from Bust, was populated by Khawarij, specifically 
the Khalafiyah.^ Al-Shahrastäni notes that most of the Khawarij of 
Kirmän and Makrän were Khalafīyah.” However, we need not accept the 
view that the Khawärij in these regions were Khalafiyah, even if Khalaf 
had appeared in this area around 179/795. Al-Baghdädi recounts that 
the Khalafıyah had conflicts with another Khäriji group, followers of 
Hamzah b. Adarak. Apparently, Khalaf was succeeded by Mas'üd b. Qays, 
who was attacked by Hamzah in a river valley and drowned in the river 
in the course of the fight. The Khalafiyah doubted Mas'üd's death? and 
then considered themselves to be in a time of taqīyah.” Thereafter, 
there is no further mention of the Khalafiyah, so they may have ceased to 
exist at the beginning of the 3rd/9th century. 


4.5.3 Khurasan and Sistan 

In the first centuries of Islam Sistàn was a refuge to the Khawarij, 
who launched their uprisings and incursions into the neighbouring 
Khuräsäni towns.” It seems that the Khawārij movement was linked 
with Sistàn from its beginning before the battle of Nahrawan.” 
Al-Baladhuri states that the first Khawarij missionary to Sistan was a 
man from Tamim, named either ‘Asim or Ibn ‘Asim. Barthold suggests 
that there was a whole series of Khawarij disturbances in Sistan and 
Badhaghis." As described, many Khawärij lived in this region in the 
4th/10th century and proudly established their sect. According to 
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(3) Ibn al-Mujäwir, Tārīkh al-mustabsir, 2: 279. 

(4)  Yaqüt, Mu‘jam al-buldān, 4: 341. 

(5)  Al-Shahrastani, al-Milal wa-al-nihal, 1: 203. 

(6)  Al-Baghdadi, al-Farq bayna al-firaq, 78. 

(7)  Madelung, Religious Trends in Early Islamic Iran, 66. 
(8)  Barthold, An Historical Geography of Iran, 70. See also Tarikh-i Sistan, 7. 
(9)  Al-Shahrastani, al-Milal wa-al-nihal, 1: 176. 
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geographical literature, Karkawya was a big town in this province, 
inhabited by Khawärij until the 7/14 century. There were scholars 
and fugahā, described as uncompromising in prayer, fasting, and 
worship." Not far from Karkawya, and three leagues from Zaranj, was a 
town named Kurünak, or Karün. Yāgūt adds that it was a pleasant place, 
full of good things, with a population of Khawarij and weavers.” 

With regard to the popular movements of the 3'4/9t and 4th/10th 
centuries, Barthold shows that chief among them were the Khawarij in 
Sistan and the Shi‘ah in Tabaristan, both of whom continued under the 
Sāmānids.” According to Ibn al-Mujāwir, Sistan was still considered 
Ibādī until the 7/13 century.” Crone and Zimmermann suggest that 
eastern Iran was home to Sistani Khawarij, whose extremist dissociation 
from the Ibadis had repercussions even in Oman.“ This might have been 
the case for a certain period of time concerning the people adherent to 
the Ibadi doctrine, because al-Shahrastàni adds that the Khawarij of 
Sistàn were ‘Ajaridah who followed ‘Atiyah’s doctrine. 

From the beginning of the 229/88 century, there was an Ibàdi group 
of considerable size in Khuräsän, as a result of the activity of the 1 
al-ilm.” Moreover, a number of Ibàdi scholars were natives of this 
province. Since the Muhallabids during the Umayyad period were 
governors of Khurasan, the Omani Azd joined them in Khuräsän and 
consequently adopted it as their base. Contrary to Crone’s and 
Zimmermann's view that there is no evidence that Ibadism had even 
reached Khuräsän by the 720s/1320s, it was engendered among the 
pupils and theologians. There is no substantive evidence for the 
conjecture that many Azd who accompanied Yazid b. al-Muhallab to 
Khurasan were Ibadi.” Conversely, al-Shaqsi claims that Suhar 21-7 
came from Khurāsān,'” and Ibn Maddād and al-Sa'dī describe him as 
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(3) Barthold, Turkestan down to the Mongol Invasion, 213. 

(4) Ibn al-Mujawir, Tarikh al-mustabsir, 279. 

(5) Crone and Zimmermann, Epistle of Salim ibn Dhakwan, 286. 

(6)  Al-Shahrastani, al-Milal wa-al-nihal, 1: 187, 193; al-Baghdadi, al-Farq bayna al-firaq, 61. 
(7) EP,s.v. “Ibädiyya”. 

(8) Ibn Khaldün, Tarikh, 4: 414, 415. 

(9) Crone and Zimmermann, Epistle of Salim ibn Dhakwan, 286-287. 

(10) Al-shagsī, Manhaj al-talibin, 1: 625; Ibn Maddäd, Sirah, Manuscript, 18; Van Ess, Anfänge 
muslimischer Theologie, 20-22. 
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Khuräsäni.‘ It is possible that he was an Arab who had participated in 
the conquest of eastern Iran and had been a governor of Herat for a 
while.” Ibn Jafar (3"4/9th century), on the other hand, states that there 
was an Ibàdi insurgent in Khuräsän at the beginning of the 2»d/8th 
century, at the time of Abū Ubaydah.” As we can see, the region of 
Khuräsän sheltered the Ibādīs until the 7۳/13 century.” Van Ess notes 
that the fact that we incidentally hear about the Ibadis in Hirät points to 
the end rather than the beginning of the 2"4/8th century.” Munir b. 
Nayyir, in his sirah to Imam Ghassan b. ‘Abd Allah, writes that the Ibadi 
groups in Yemen and Khuräsän were the most important among the 
eastern Ibadi settlers. Al-Maqrizi recounts that Hamzah al-Khäriji 
rebelled in Khurāsān and then established bases in Kirmān, ” despite the 
Ibadis’ dissociation from Hamzah. The geographical literature refers to 
the town of Karükh as 10301. It was about ten leagues from Hirät. Al- 
Istakhri states that it was a pleasant place. It had a Friday prayer 
mosque in the Subaydan area for the people of shurat. According to al- 
Istakhri, the buildings of the town were made of sun-dryed bricks and 
were built on the foot of the mountains. Other shurat towns were 
Astribàn, Marabadh, Bashan, Kiran, Bà Asfraz, Kashkan, and Asfizār.* 
Finally, let us turn to the other part of Khuräsän, the Khüjistän 
province in the Hirat Mountains, where Ahmad b. ‘Abd Allah 
al-Khüjistäni lived. He rebelled in Nisäbür, and died in 264/877.” 
Al-Istakhri reports that there were followers of Ahmad b. ‘Abd Allah in 
the province of Badhaghis, in the village of Fan, and that all of them were 
shurat/? But there is little evidence that Ahmad was an Ibadi, which 
also supports my view. Madelung argues that no information is available 
about his precise whereabouts, ethnic identity, or later fate after the 
3rd/9th century." However, the sirah to the people of Khuräsän proves 


(1)  Al-Sa'di, Qamüs, 3: 312-315; Ibn Maddäd, Sirah, 5. 

(2) Crone and Zimmermann, Epistle of Salim ibn Dhakwan, 287, fn. 110. 
(3) Ibn Jafar, Jami‘ 1: 157. 

(4) Ibn al-Mujawir, Tārīkh al-mustabsir, 279. 

(5) Van Ess, Theologie und Gesellschaft, 2: 601. 

(6)  AlSiyar wa-al-jawābāt, 1: 247. 

(7)  Al-Maqrizi, Khitat, 4: 180. 

(8)  AlIstakhri, Masālik wa-al-mamālik, 267. 

(9) See Tarikh-i Sistan, 178. 

(10) Ibn Hawgal, Sarat al-ard, 441; Yāgūt, Mu‘jam al-buldan, 2: 347; Tarikh-i Sistan, 180. 
(11) Madelung, Religious Trends in Early Islamic Iran, 74. 
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the existence of Ibadism in Khuräsän in the 42/10 century. According 
to the sirah, the Ibadis received their knowledge from Nasr b. Sulayman, 
who died at the end of the 3rd/9th century, which implies that his pupils 
were still active in the 4/10 century. The commercial routes may have 
improved the relationship between Oman and Central Asia. Ibn al-Mujawir 
describes these routes: Sohar was the starting point for caravans to 
Kirmän, thence to Sistan, and finally to Khurasan, which was the main 
centre for the caravans to Central Asia.‘ 


4.5.4 Al-Jazirah, Azerbaijan, and 0 

The Khawarij of the northern regions came from Mosul and 
northern Mesopotamia, at different points in time. Al-Baladhuri recounts 
that there were three kinds of residents in Mosul: Khawarij, merchants, 
and burglars.” The Azd were already residing among the Arab tribes of 
Shayban and Bakr,” and a substantial population of Azdis from Oman 
lived alongside an Ibàdi community, while most of the local Khawarij 
must have been Sufriyah.^ Those who rebelled in the early ‘Abbasid 
period were not Ibādī but Sufriyah.‘” Van Ess notes that the Ibādīs who 
joined Abü Hamzah al-Shari's (d. 130/748) force in the Arabian revolt 
with Azd Zahran were not from Mosul but from Basra; Abü Hamzah 
moved to Mosul after the revolt had been suppressed. ? However, the 
original Ibadis of these settlements belonged to the Omani community, 
as indicated by records about Mazin b. Ghadübah, who was the first 
Omani to embrace Islam. He had two grandsons, Ahmad b. Harb and ‘Ali 
b. Harb b. Muhammad b. ‘Ali b. Hayyan. The latter was born in 
Azerbaijan in 175/791 and was a scholar of ģadīth. He died in Mosul in 
256/878. The other grandson, Ahmad, was born in 174/790 and was 
also a scholar of hadith, and he died in Adana in 263/876.” It seems that 
some lbādī scholars tried to contact Hamzah al-Kūfī, who was 
excommunicated by Abū ‘Ubaydah on account of his views on qadar. 


(1)  Ibnal-Mujawir, Tarikh al-mustabsir, 2: 284. 

(2) Al-Balādhurī, Ansāb al-ashrāf, 3: 281. 

(3) Madelung, Religious Trends in Early Islamic Iran, 70. 

(4) Crone and Zimmermann, Epistle of Salim b. Dhakwan, 285-286. 

(5) For the exact year mentioned in the text, see Ibn al-Athir, al-Kamil; al-Tabari, The 
History of al-Tabari. 

(6)  Al-Tabari, The History of al-Tabari, 285. 

(7) See Ibn al-Athir, Usd al-ghāba, 4: 269; “Abd al-Karim b. Muhammad al-Sam'ani, al-Ansáb, 
9: 28-29. 
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Hamzah then moved to Mosul, where he tried to convert some Ibadis. In 
the 4th/10th century there was an Ibadi scholar from Mosul, Abū Bakr 
Yahya b. Ishaq al-Mawsili, who might have had some contact with 
several Omani scholars. Al-Shagsi states that he lived in Oman, in Izki.” 
Ibn Maddad identifies Abū ‘Abd Allah Hashim b. ‘Abd Allah both as 
Khuräsäni and Khwārazmī.” It seems that the scholars subsequently 
disappeared from this region, including even the pupils of the Ibadi 
scholar Abū Yazid al-Khwārazmī. 

According to al-Mas'üdi, Ibn al-Shādhulīyah rebelled with the 
support of Kurds. From the end of the Umayyad period, Mosul and al- 
Jazirah were generally centres of the Sufriyah.” Hence we cannot judge 
whether those shurat were Ibadi; the historical records do not 
differentiate between the Khawarij and thus provide little evidence. Ibn 
Khaldün notes that some of the Kurds of Azerbaijan, Syria, and Mosul 
were Christians and Khawarij who still preserved dissociation from 
‘Uthman and Alī.” Bukhara also seems to have been under Khārijīte 
control in the 5/11‘ century, as it was seized by Husayn b. Muhammad 
al-Khariji, whom Barthold, on account of his surname, views as a Khariji 
leader and possibly a Jacobite.“ According to Ibn Khaldūn, in the 
7% /13t century, the Khwarazm Shah eradicated the Khawārij from 
Khwärazm.“ On the other hand, Ibn al-Mujäwir notes that in the 7/13 
century Ibadis existed in Azerbaijan.” 

To sum up, as Madelung argues, the Ibadi community was always 
oriented towards centres outside Iran.” By way of the available 
information it is possible to prove the existence of the Ibàdi community 
in the regions east of Mesopotamia during the medieval centuries. 


(1) Al-Shaqsi, Manhaj al-tālibīn, 1: 601. 

(2) Ibn Maddad, Sirah, 6. 

(3) The leader of the Sufriyah, al-Dahhäk b. Qays al-Shaybani, rebelled against Marwan II, 
and found support in Azerbaijan. Then they continued to thrive in the ‘Abbasid period, as we 
have seen in the previous section. Ibn Khaldün, Tarikh, 6: 63. 

(4) Ibn Khaldün, Tarikh, 7: 230. 

(5) Barthold, Turkestan down to the Mongol Invasion, 222. 

(6) Ibn Khaldün, Tarikh, 5: 39. 

(7) Ibn al-Mujawir, Tarikh al-mustabsir, 278. 

(8) | Madelung, Religious Trends in Early Islamic Iran, 75. 


CHAPTER FIVE 


REREADING THE SIYAR 
ON OMAN’S SOCIO-POLITICAL HISTORY 


5.1 The Socio-Political Situation in Oman during the Period of the Siyar 

We now come to a third aspect of our study, the historical, social, 
and political background.Ü The siyar were written during the 
interregnum in the imamate of Oman, which lasted approximately one 
and a half centuries, from the beginning of the 2۳/108 century, when the 
Khwarazmi sirah was written, to the middle of the 5/11‘ century, 
when Imam Rashid b. Sa'id al-Yahmadi wrote. 

The collapse of the first imamate in Oman in 280/892 happened 
because the Omanis brought about the downfall of their own state, 
through the intransigence of their ulama? and the unleashing of tribal 
asabiyah. All of this was encouraged by the ‘Abbasids and Omanis 
themselves. In the aftermath of the disastrous events, Oman's maritime 
commerce was destroyed. 

During the first forty years of interregnum Oman began to 
disintegrate into its constituent parts, while attitudes and alliances 
developed. This period also witnessed the emergence of the Omani 
dynasties and their rise to prominence supported by the rule of foreign 
authorities. According to Ibn Khaldün, there was Bant Samah b. Lü'i b. 
Ghalib’s state, which was under ‘Abbasid suzerainty while they 
dominated the imamate state in 280/893. Although the Banü Samah 
regarded themselves as members of the Quraysh clan, Quraysh 
genealogists deny this claim.” The first ruler was Muhammad b. al- 


(1) What happened in Oman in the following period can be traced in the classical sources: 
Ibn al-Athir, al-Kāmil; Ibn Khaldün, Tārīkh; Ibn Miskawayh, Tajarib al-umam. See also Miles, S., 
Country and Tribes, 88-133. 

(2) Ibn Khaldün, Tarikh, 4: 198; Ibn al-Mujäwir, Tārīkh al-mustabsir, 281. The coins were 
minted in Oman by a number of apparently unconnected individuals. Ahmad b. al-Khalil (ca. 
300/912) and ‘Abd al-Hatim b. Ibrahim (ca. 316/928) are named on coins, but we do not yet 
have evidence as to whether they were Banü Sàmah successors or not. Was Ahmad b. Hilal, 
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Qasim al-Sàmi, who sought the assistance of the “Abbasid governor 
al-Mu tadid. Bani Samah’s rule did not extend over the whole of Oman, 
but was limited to the coastal region. Al-Sälimi describes this forty-year 
period of interregnum in Oman as an occupation on the part of a 
tyrannical ruler.” Later, Oman was defeated in 305/917 by the 
Carmathian leader Abū Tahir al-Janabi. 

The rulers who followed were Carmathians (317-375/929-985). 
Their invasion caused devastation; however, they granted the 
population a considerable degree of internal autonomy.” According to 
Ibn Khaldün, they came back as invaders in several campaigns on 
different occasions. Rather than allowing the ‘Abbasids to collect the 
tribute, the Carmathians collected the tribute for themselves. These 
developments had doctrinal repercussions, because the Friday sermon 
now expressed the Carmathian leanings toward the Shīī Fatimids rather 
than the Sunni ‘Abbasids.” Their primary concern was to exact a tribute 
from the Omanis. They appointed an agent at Nizwä.‘” At about this 
time, Yusuf b. Wajih’s dynasty was born. Ibn Wajih succeeded in 
wresting control in Oman and minted coins in his own name.” Ibn al- 
Athir describes him as Amir of Oman. He was appointed by the 
‘Abbasids, although his relationship with Baghdad became turbulent.” 





who was governor of Oman during al-Mu'tadid's reign in 305/917, a member of Banü Samah? 
Al-Mas‘tidi, Murüj al-dhahab, 1: 233; Andrew Williamson, Sohar and Omani Seafaring in the Indian 
Ocean (London, 1972), 22. 

(1) Al-Salimi, ‘A., Tuhfah, 1: 269. A coin has been found that was minted in Oman in 
289/902 by Saffarids, who were the rulers of Kirman and southern Iran. The coin is in the 
name of Muhammad b. Härün. The Saffarids perhaps fled to Oman in the Sami era. 
Williamson, Sohar and Omani Seafaring, 22. 

(2) Miles, S., Country and Tribes, 98. 

(3) Ibn Khaldün, Tarikh, 4: 198. 

(4) Miles, S., Country and Tribes, 96, 101. 

(5) Williamson clarifies the confusion over the reigns of the Wajihid rulers, using 
numismatic evidence. Coins of Yüsuf b. Wajih span the period 317/929 to 332/944. Only 
two coins of Muhammad b. Yüsuf have survived, dated 333/945 and 335/947. Coins of 
‘Umar b. Yüsuf span the period 341/952 to 350/961. Williamson, Sohar and Omani Seafaring, 25; 
A. D. H. Bivar and 5. M. Stern, “The Coinage of Oman under Abi Kälijär the Buwayhid”; al- 
Salimi, “The Wajihids in Oman”. 

(6)  Ibnal-Athir, al-Kamil, 6: 292. 

(7) Ibn Miskawayh records that the ‘Abbasid minister Abū ‘Ali b. Muqla ordered Yusuf b. 
Wajīh to deal with Abū al-"Abbās al-Khusibi, the former minister of the “Abbasids, and Abū 
Sulayman Yahya, specifically, to exile and imprison them in Oman. Yüsuf ignored his 
instructions. Ibn Miskawayh, Tajarib al-umam, 1: 323. 
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Nevertheless, Ibn Wajih tried to intervene in the caliph’s affairs in 
Baghdad by leading two unsuccessful campaigns to seize Basra. The first 
campaign took place in 331/942, and the second in 341/952, when he 
entered into an alliance with the Carmathians against the Buyids. We 
have no information regarding the ethnicity or the genealogy of Ibn 
Wajih, and neither local nor universal histories state the precise date of 
his conquest. Miles holds that the Turkish Seljuk army supported him. It 
seems that he was appointed by Baghdad and continued as Amir of 
Oman until he was murdered by his slave Nāfi' in 342/953.” Miles 
points out that the Omanis preferred the Carmathian suzerainty to the 
yoke of the “Abbasids, because they not only began to recover from their 
former political predominance, but enjoyed a temporary respite from 
the business of war and were thus able to turn to the arts and other 
peacetime pursuits, and to look forward to a fresh tide of prosperity. 
The rule of the Persian Buyids in Oman witnessed the emergence of the 
Mukramids (ca. 390-443/1000-1040). Bosworth argues that they were 
presumably a local Omani family, appointed as governors in coastal 
Oman by the Persian Buyids with their capital at Sohar. The reign of 
the Mukramids shows clearly that Oman was divided into coastal and 
internal regions. The former was under Mukramid authority and the 
latter was controlled by the imamates. As regards cultural influence, 
Omani dynasties that were backed by the Buyids had several links with 
Persia. For example, the poet Mihyar al-Daylami praised the Mukramid 
amir,” and the poet Abzün al-‘Umani, of Persian origin, fled to Oman to 
join a Buyid campaign.‘ Ibn Khaldün records that the king of the 
dynasty of Julandānīs in 428/1035 was Zakariya’ b. ‘Abd al-Malik from 
the Azd clan in Qalhät. Their rule acknowledged allegiance to Ibādism.” 

Despite foreign rule, Ibàdi ideology helped to create Omani unity 
and is a characteristic feature of this period. The Ibadis were in a state of 
interregnum and were losing control of the country due to the chaotic 


(1) Ibnal-Athīr, al-Kamil, 6: 292, 340; Ibn Miskawayh, Tajārib al-umam, 2: 46, 144. 

(2) Miles, S., Country and Tribes, 102. There is no mention of him as either an Omani or a 
member of the Banü Sàmah; see Vine and Casey-Vine, Oman in History, 173. 

(3) Miles, S., Country and Tribes, 98. 

(4) Bosworth, The New Islamic Dynasties, 112; al-Salimi, “Makramid rule in Oman", 247-253. 
(5) See Al-Daylami, Diwan, 35, 170, 241, 320. 

(6) Hilal, “Sha‘ir min Umān”, 1: 104-135. 

(7)  IbnKhaldün, Tarikh, 4: 199. 
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conditions of rule and the schism between the Nizwa and Rustaq 
schools. Yet Ibadism persisted in Oman. The period under consideration 
here was particularly important for the crystallization of the Omani 
state.” The ‘u/ama’ used several strategies to protect Ibadi authority in 
Oman. 

Firstly, the political structure of the imamate changed from zuAür 
(manifestation) to difa‘(defence), which permitted the Omanis to forma 
unified ideology to protect themselves against foreign forces. The 
‘ulama’ were never silent, electing several imams over the forty years of 
the imamate’s interregnum. The sirah of Abü Qahtan chronicles their 
names and reveals that these imams followed each other in rapid 
succession, but all failed to establish their authority.” The appointment 
of Imam Abū al-Qasim 5210 b. ‘Abd Allah in 320/930 essentially revived 
the imamate. The new imam managed to take control of Oman from Ibn 
Wajih and repossess many cities in the interior,” thereby confining Ibn 
Wajīh's influence to the coastal districts. Then Imam Abū al-Qasim 0 
b. ‘Abd Allāh was succeeded by Imam Rashid b. al-Walid (r. 328- 
342/939-953), until the imamate was restored by al-Khalil b. Shadhan 
and Rashid b. Sa'id. According to Wilkinson, this time was marked by a 
great resurgence of Ibadi activities associated with the revival of the 
Omani imamate, following the eviction of the Buyids in the middle of the 
5th/11th century and the attempts of the ulama’ to keep their ideology 
afloat in the following period of accelerated disintegration.” 

Secondly, the attempt to restore the imamate helped to instigate 
several revolts against foreign rulers. These revolts arose frequently. In 
the year 331/942 there was a revolt led by Imam Rashid b. al-Walid and 
his leader Abt Muhammad ‘Abd Allah b. Abi al-Mu'thir, and later, in 
342/953, the imam lost his authority.” Ibn al-Athir reports that in 


(1) See Peterson, “Oman’s Odyssey: From Imamate to Sultanate”, 2. 

(2)  AL-Siyar wa-al-jawābāt, 1: 81; al-Sälimi, ‘A., Tuhfah, 1: 272-273; Sirhan, “Annals of Oman,” 
23-25, 

(3) See the sirah of Imam Sa‘id b. ‘Abd Allah to Yüsuf b. Wajih; al-Sälimi, ‘A., Tuhfah, 1: 289. 
We do not know exactly how far his rule extended, but he seems to have taken control over 
most of the interior of Oman, because he died in Manägi village, near Rustaq, and his capital 
was Nizwa; Tuhfah, 1: 275. Sirhan, "Annals of Oman,” 25; Ibn Ruzayg, History of the Imams and 
Seyyids of Oman, 29; al-Mas'üdi, Murüj al-dhahab, 1: 234. 

(4) Wilkinson, “Oman and East Africa”, 285. 

(5) Al-sālimī, ‘A., Tuhfah, 1: 283; Miles, S., Country and Tribes, 103. 


REREADING THE SIYAR ON OMAN’S SOCIO-POLITICAL HISTORY 171 


363/972 there was a revolt in Oman led by Imam Hafs b. Rashid, and 
another revolt in 442/1050 under the leadership of Imam Rashid b. Sa‘id 
(Ibn Rashid). These revolts helped to preserve Ibadi ideology, and the 
Omanis became united under one imam. In the meantime, Oman formed a 
distinctive political and geographical unit, which was by no means 
isolated.” The role of the u/ama"is illustrated by Abū al-Mu'thir al-Salt b. 
Khamis, who gave orders to burn the houses of people who had supported 
the Carmathians in Oman, under the pretext that “they will be unable to 
return or settle there again.” Omani compilations during this period 
consider non-Ibädi rulers as tyrants and unjust sultans.” The concept of 
the tyrannical sultan is connected here with a ruler considered to be a 
non-Omani colonist. Local rulers during foreign occupation were regarded 
as supporters, hirelings, or governors of invading states. Thus the 
compilations do not include them in the chronology of Omani rulers. 
Thirdly, maritime trading increased significantly, despite the 
numerous invasions by ‘Abbasid, Carmathian, and Seljuk forces. When 
Baghdad became the commercial metropolis of the Middle East in the 
early “Abbasid period, the ports of al-Ubullah and Siräf, and to a lesser 
extent the ports of Oman, became entrepóts of trade with the East. While 
the Omani coast was still controlled by foreign rulers, most of the shipping 
activities took place on the East African coast. Al-Idrisi notes that boats 
came from the East Indies to the Sofala coast. The East African people 
themselves seemed to always employ Omani vessels.” Wilkinson suggests 
that, depending on the regime in power, the Omanis more or less 
benefited from this trade, which also included on a considerable scale 
black slave dealing down the East African coast? During the period 
following the collapse of the first imamate, other Muslims ruled the Omani 


(1) Ibnal-Athir, al-Kamil, 7: 57, 8: 55. 

(2 Wilkinson, “Oman and East Africa", 277. 

(3) Al-Siyar wa-al-jawabat, 1: 360. 

(4) The concept of tyrannical sultans, as used in the compilations, siyar, and historical 
accounts during this time, can be seen very clearly in al-Fadl b. al-Hawari, Jami‘, 1: 45. 

(5) See the secondary Omani sources on the historical chronologies: Sirhan, "Annals of 
Oman”, xv; Ibn Ruzayg, History of the Imams and Seyyids of Oman, cxxv; al-Salimi, M., Nahdat 
al-a‘yan, 66. 

(6) Bathurst, “Maritime Trade and Imamate Government”, 91. 

(7) Bathurst, “Maritime Trade and Imamate Government”, 91. 

(8)  Al-Idrisi, Nuzhat al-mushtāg, 1: 61. 

(9) Wilkinson, Imamate Tradition, 43. 


172 Chapter Five 


coast. By the time the Omanis were able to reestablish their imamate 
and expand overseas in the 5th-6th/11th-12th centuries, the strategic 
geographic position achieved great importance, whereas up to the 5h/11th 
century the Gulf hinterland had been the most important position.” The 
Fatimids in Egypt immediately developed new maritime routes and began 
a full-scale development of the western empire. These routes were 
established between Egypt and the Atlantic Ocean in an attempt to avoid 
Byzantine-controlled waters in the Mediterranean.” As a result, there was 
growing commercial activity with Nubia and Red Sea trade in the hands of 
Abyssinian merchants. They served as intermediaries for the eastern 
Roman Empire, as they attempted to conquer Yemen and Hijaz and tried 
to dominate commerce with India.” Wilkinson suggests that even though 
the reunited Omanis may have had some impact on raids in non-Muslim 
India, and were actively proselytizing in both the Indus valley area and 
Kilwa, their influence in East Africa was temporary.” These connections 
enabled an expansion of commercial activity along the Red Sea-Southwest 
Arabian axis, so that the hegemony of the Persian Gulf in the Indian Ocean 
trade began to be challenged. The rising importance of the Omani coast as 
an intermediary trading area, namely in Sohar, Qalhat, Muscat, and 
Raysüt, together with the decline of Basra and the collapse of Siraf in the 
Gulf, resulted in greater power for the merchants of southwestern Arabia 
and the Gulf. On the other hand, the Chinese had developed ship- 
building and navigation techniques during Sung times, as a consequence 
of which large junks were able to sail not only into the Gulf, but also into 
the Red Sea ports. These junks also crossed the Indian Ocean directly from 
Sumatra to East Africa. Another factor affecting the general picture of 
Oman, in Wilkinson's view, is that India became a major centre of trade 
after the establishment of the Delhi Sultanate in India after 588/1192. 


(1) Itis possible to see the expanded role of Oman in the Indian Ocean at various periods, 
e.g. al-Julanda b. Mas'üd (132-134/749-751), Ghassan b. ‘Abd Allah (192-208/807-823); see 
Wilkinson, "Suhar in the Early Islamic Period"; Wilkinson, Imamate Tradition, 42. 

(2 Wilkinson, Imamate Tradition, 43. 

(3) Lewis, A., "Mediterranean Maritime Commerce", 13; Lowick, "Trade Patterns on the 
Persian Gulf in Light of Recent Coin Evidence", 231. 

(4) Lewis, A., "Mediterranean Maritime Commerce", 9-10. 

(5) Wilkinson, Imamate Tradition, 42. 

(6) Wilkinson, "Oman and East Africa", 283. 

(7) Zhang, Jun-Yan, “Relations between China and the Arabs in Early Times", 98-101. 

(8) Wilkinson, Imamate Tradition, 43. 
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This historical overview shows that the move of Mahbüb b. al-Rahil 
from Basra to Oman made Oman the centre of Ibadism, and Oman began 
to attract considerable attention. However, at the end of the 3'd/9th 
century both of the Ibädi imamates in North Africa and Oman came to an 
end. The first imamate represented the unification of Oman, more or less 
closely associated with the Hadrami Ibädi state/ while the second 
imamate was restored by Imam Rashid b. Sa'id, who reinvigorated the 
ideology of the imamate to inaugurate a new ruling era. He expanded his 
authority to al-Ahsa’ and Hagar in the western part of the Gulf to bring the 
rebel clans of Nahd and ‘Aqil under his control.” He also turned both 
toward Hadramawt, to support the Ibädi leader Abū Ishaq, and eastward, 
to reestablish his rule over ard a/- Hindin Mansürah. Wilkinson thinks that 
what primarily distinguishes the second imamate in the 5۳/11۳ century 
from the first imamate in the 3'4/9th century is that by the time of the 
second imamate Ibādī doctrine had fully matured.” 


5.2 Chronology of Imams in Oman 


Ibn al-Athir mentions the events of 363/974, when Oman revolted 
against the Buyids shortly after Mu‘izz al-Dawlah’s death, and when the 
Omanis elected an imam named Hafs b. Rashid and a leader called Ward b. 
Ziyàd.? Imam Hafs b. Rashid's war with al-Mutahhar b. ‘Abd Allah is 
mentioned in the sirah of Abū al-Hasan al-Bisyawi. Al-Mutahhar b. ‘Abd 
Allàh was the leader of a Buyid military campaign to Oman. According to 
the sirah, however, Imam Hafs b. Rashid was appointed to the imamate 
twice, and Abü al-Hasan is doubtful of the first imamate of Hafs b. 
Rashid. Al-Salimi, however, denies Ibn al-Athir’s account for two 
reasons: 1) Imam Hafs b. Rashid (455-472/1062-1088) was the son of 
Imam Rashid b. Saīd (425-455/1033-1062); 2) Imam Hafs b. Rashid is 
not mentioned in the Omani sources of this time. Now, this issue leads us 
to re-examine the chronology of the Omani imams. At first sight, when we 
compare Ibn al-Athir’s and Ibn Miskawayh’s accounts with the sirah of 


(1) Wilkinson, Origins, 70. 

(2)  Al-Salimi, ‘A., Tuhfah, 1: 304; Ibn Khaldün notes that Nahd's clan settled in Hagar 
(Bahrain); Ibn Khaldün, Tarikh, 4: 198. 

(3) Wilkinson, “Oman and East Africa”, 285. 

(4)  Ibnal-Athir, al-Kamil, 7: 57. 

(5) Al-Siyar wa-al-jawäbät, 2: 5. 

(6)  Al-Salimi, ‘A., Tuhfah, 1: 315. 
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Abi al-Hasan al-Bisyawi, it appears that we should accept the accounts of 
Ibn al-Athir and Ibn Miskawayh rather than al-Salimi’s suggestion. When 
we try to reconcile these statements, we see that al-Bisyawi lived between 
the middle of the 4/10 century and the beginning of the 5%/11% 
century, so it is impossible that he lived during the reign of Hafs b. Rashid. 
In his sirah al-Bisyawi reports that he lived during the imamate of Rashid 
b. al-Walid (328-342/949-953) and that his teacher (shaykh) Ibn Barakah 
had imposed a payment on him in connection with an endowment.” 
Furthermore, in 2002 during the restoration work on the Bahla Castle, a 
jar wrapped in clothes was discovered in the front side of the castle’s 
mosque. The jar contained silver coins that were minted in Oman, others 
in Persia and Iraq. What is even more interesting, there are silver coins 
minted by Imam Rashid b. Sa'id and al-Khalil b. Shadhan.” 

Most of the Omani historical compilations and the Omani siyar of 
this period lack clarity, and we have some difficulty in accepting their 
chronology of imams. Of course, the confusion seems to have arisen 
because Omanis remembered Hafs as the son of an imam called Rashid, 
without knowing who this Rashid was.” The author of Kashf al- 
ghummah mentions that Hafs was the son of Imam Rashid b. Said,” and 
possibly the Omani historians followed him in this chronology. 

The Omani historian al-Battashi (d. 1999) has another hypothesis 
regarding the chronology of Omani imams during this period, based on 
the sirah to Imam al-Khalil b. Shadhan, calling upon him to follow in the 
footsteps of Imam Rashid b. Said.” Upon examining the historical 
events in the imamate,” he makes some suggestions that can help us to 
revise the chronology. 

Firstly, al-Battashi holds that Hafs b. Rashid was the brother of the 
grandfather of Imam Rashid b. Sa'id and denies that Hafs was the son of 
Rashid b. Saīd. His version of Imam Rashid b. Sa‘id’s genealogy is: 
Rashid b. Saîd b. ‘Abd Allah b. Rashid b. Said b. Muhammad al-Yahmadi. 
So, according to this account, 'Abd Allàh, who was the grandfather of 
Imam Rashid b. Sa‘id, was actually the brother of Imam Hafs b. Rashid. 


(1) Al-Siyar wa-al-jawābāt, 2: 5. 

(2)  Al-Salimi, "Coins of the Omani imams during the Buyid Period”, 181-188. 
(3)  Crone and Zimmermann, Epistle of Salim ibn Dhakwan, 336. 

(4) Sirhan, Annals of Oman, 31. 

(5)  Al-Battashi, Ithāf, 1: 5. 

(6)  Al-Battashi, Ithāf, 1: 551-566. 
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Secondly, in examining the sirah of Abū al-Hasan al-Bisyāwī, he 
shows that Imam Hafs was elected twice to the imamate. Al-Bisyawi’s 
sirah explains that the first election of Imam Hafs could have been 
repeated, or that only the second one can be considered as valid. Ibn al- 
Athir notes, as we saw above, that the revolt was in 363/974, when the 
Buyids forced him to take refuge in Yemen.” 

Thirdly, al-Battäshi suggests that the imamate of al-Khalil b. 
Shadhan (407-425/1016-1033) came into being later than that of 
Rashid b. Sa‘id, while the first imam was Hafs b. Rashid - the de facto 
imam from 353/964 until the Buyids defeated him in 363/974. The 
second imam was Rashid b. Said, who died in 445/1053. The last imam 
was al-Khalil b. Shadhan, from 447/1055 until 474/1081. He argues that 
the earlier historians in Oman may have made a copying error by 
confusing 407/1016 with 447/1055. This argument seems convincing 
and can be used as the basis for relating these imams to the Ibadi leader 
in Hadramawt, Abu Ishaq al-Hadrami, and to the wars in which he was 
involved with the Sulayhids, who were supported by the Fatimids.” 

Al-Hàmid, on the other hand, denies Abū Ishaq’s relevance, 
because the Sulayhid state existed during the years 439-532/1047- 
1138, and it is uncertain whether al-Khalil’s reign is correctly dated 
between 407 and 425/1016 and 1033. Nevertheless, in his poetry Abū 
Ishaq sought help from both Imam Rashid and Imam al-Khalil. It is 
impossible to accept his poetry as evidence, since it is a request for help 
from Imam al-Khalil against the Sulayhids before their state was actually 
founded in Hadramawt. Likewise, Bawazir argues that al-Salimi might 
have made an error regarding the date of al-Khalil’s death.” 

Abū Ishaq al-Hadrami seems to have been a deputy under the Omani 
authority before he gained independence in Shawwal 454/1062. Further 
evidence comes from another recently published Ibadi juridical work from 
Hadramawt — K: a/-Dalā il wa-al-hujaj by Abt Ishaq Ibrahim b. ‘Abd Allah 


(3) 
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al-Hadrami (d. c. 475/1082). He was the nephew of Abū Ishaq al-Hadramī 
(see above), who lived during the reign of Imam Rashid b. Sa'id al-Yahmadi. 
According to this work Abū Ishaq Ibrahim b. ‘Abd Allah visited Oman in 
452/1060 at the time of Imam al-Khalil b. Shädhän.‘ The fact that these 
two Abū Ishägs shared the same name could account for the confusion in 
Omani sources over which one was alive during the reign of which imam, 
ie. Imam Rashid b. 9210 and Imam al-Khalil b. Shādhān. Later sources may 
have seen both Abü Ishaqs as being one and the same person. 

Alternatively, Wilkinson reports that Hafs b. Rashid succeeded his 
father (Rashid b. Sa īd) in 445/1053 without election, and that the 
Hadrami imam broke away and recognized the first two imams in the 
one misr.” Thus there appears to be a strong correlation between al- 
Battashi’s hypothesis and the relevance of Abū Ishaq, as can be gathered 
from the Sulayhid appeal to the Fatimids that took place in Yemen in 
453/1061. This led to some kind of confrontation between Omanis and 
Fatimids over control of the southern Arabian Peninsula. This 
confrontation demonstrates the extent of Ibadi influence in Hadramawt 
and Yemen, and it also emphasises the role of the Sulayhids in 
eliminating the existence of Ibadism in Yemen and Hadramawt. 

We can now postulate the following chronology: 

1- Imam Rashid b. al-Walid (328-342) 

2- Imam Hafs b. Rashid (353-363) 

3- Imam Rashid b. Sa'id (425-445) 

4- Imam al-Khalil b. Shadhan (447-474) 

5- [mam Rashid b. ‘Alı (475-513) 

The previous chronology was: 

1- Imam Rashid b. al-Walid (328-342) 

2- Imam al-Khalil b. Shadhàn (407-425) 

3- Imam Rashid b. Sa'id (425-445) 

4- Imam Hafs b. Rashid (445-475?) 

5- Imam Rashid b. ‘Ali (475-513) 

This revised chronology could signify a tremendous transformation 
in the understanding of this period, as it highlights a new vision of 
Omani history and emphasizes the importance of foreign literary 
sources to supplement Omani literature. 


(1) Abū Ishaq Ibrahim b. ‘Abd Allah al-Hadrami, al-Dal@ il wa-al-hujaj, 298. 
(2 Wilkinson, Imamate Tradition, 21. 


SUMMARY AND CONCLUSION 


To conclude this study, it seems appropriate to recapitulate the 
main points of the preceding chapters in order to summarize the results. 
The two avenues of investigation concerned: 

(1) the relation between internal and external aspects of Omani 
historical sources relevant to our subject, i.e. between Ibadism 
as thought and the interaction of Ibadism with Omani policies; 
and 

(2) the relation between the individual and common aspects of 
the siyarin question. 

The examination of these aspects has revealed a remarkable unity 
of understanding. Although Ibadi thought changed as it developed, we 
have been able to identify the common features in Ibadi and Omani 
history. 

First and foremost, the Omani siyar manuscripts are in need of 
restoration. Their poor condition has hitherto gone unnoticed, because 
few researchers have consulted them and no one has conducted a 
thorough investigation. Moreover, the manuscripts are still scattered 
and fragmented. From the time of the emergence of siyar in Oman, 
scholars showed a great interest in writing siyar as a primary reference 
for religious matters. This interest is believed to have influenced their 
style and content, which gradually shifted from religious to historical. 
They had originally been considered as a religious reference, but 
subsequently they began to record relevant historical facts. The siyar 
were associated with political movements in Oman. This immense 
intellectual influence on the siyar finds expression in their coverage of 
religion or politics or a combination of both. This influence eventually 
resulted in a new literary form concerned with political issues during 
the Omani political transitions. Such political participation and 
intellectual influence can be traced back to the Arabic literature of the 
Jāhilī, Umayyad and ‘Abbasid periods. 
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In this study we examined the texts with the aim of analysing the 
above-mentioned elements. It is not necessary to define the s/yarthemes 
by a few narrow aspects, but they can be grouped according to these 
elements. Indeed, the use of these elements as a basis for our 
investigation could be called into question by some researchers 
concerned with further aspects. 

This study attempts to demonstrate a wide range of perspectives 
for a full-fledged study of siyar. If traditional text authentication 
methods are excluded (although such methods contribute to the 
understanding of some historical facts), attention can be drawn to two 
characteristic narrative techniques employed in each sirah (which could 
be employed in any text in classical Arabic): 1) exegetical, in which 
narrative extracts are embedded; and 2) parabolic, in which the 
narration itself is the framework for frequent, if not continuous, allusion 
to scripture. The relation between these two types cannot be seen as one 
of simple inversion. In the exegetical style, scriptural extracts, however 
discrete and truncated, exhibit the canonical text; in the parabolic style, 
scriptural allusions are only implicit, exhibiting diction and imagery but 
not the verbatim text. 

The texts examined in this study have been treated as collective, 
rather than as individual documents. Once the siyarhad been edited and 
translated, we concentrated on three key aspects: authenticity, common 
elements of the siyar, and finally the progression of the Ibādī movement 
in Asia. The discussion of Ibadi tradition in Asia has been limited to 
historical evidence, without involving neither other disciplines, such as 
literature, nor any specialized studies on the Ibadi doctrine. Throughout 
this study of siyarwe have tried to relate all the information supplied to 
the development of the Ibadi doctrine in Asia and the historical relations 
between Oman and Asia. There is a general agreement throughout these 
texts in terms of time and location. The chronological events from the 
2nd/8th to the 5th/11th century show that siyar liberally quoted passages 
extracted from previous Ibadite documents. On the other hand, the Ibadi 
texts were widely spread throughout Ibadi protectorates. All this 
information, however, is still open and debatable. 

These are the main arguments dealt with in the course of the 
investigation; but there are still matters that require further 
consideration. In our chronological study of siyar we have omitted 


Summary and Conclusion 179 


reference to certain aspects in the evolution of the Ibadi doctrine and the 
connection between Oman’s history and the siyar. This study ultimately 
aims at understanding the siyar through adopting modern 
methodologies of analysing historical documents and at providing 
qualitative rather than quantitative data. 

The hypotheses proposed in this study are not necessarily unique, 
but an attempt has been made to re-investigate them, with their validity 
being thoroughly examined. Firstly, using Wilkinson’s findings we have 
traced the factors that shaped Omani history and have tried to 
determine to which degree these factors - the imamate, maritime 
trading and tribalism - affected the shaping of this era (from the 10th to 
the 11th century). Secondly, we have revised the chronology of Omani 
imams during this era. Thirdly, the study has dealt with the Ibadi 
settlements in Asia which in fact were affected chiefly by three factors: 

(1) the internal crisis in Oman and frequent campaigns after the 

end of the first imamate in 280/892; 

(2) the changing routes of maritime trading from the 4۳/105 to 

the 5th/11th century; and 

(3) the capture of the eastern Islamic empire by Mongol forces 

and the collapse of trading in Central Asia. 

Principally, all these factors affected Oman’s political attitude and 
were significant in encouraging Omani adherence to Ibädi doctrine. 
Similarly, the Ibadi attitude reflects the Omani political agenda. 
Nevertheless, the Omanis never demonstrated that they harboured any 
intent of expansion or that they had any desire of propagating their 
beliefs. Subsequently, Islam experienced a great transformation, though 
the collapse was similar to the collapse of rationalism in Islamic thought 
in general. The significance of this transformation within Ibadism is 
indicated in literary aspects of the siyar texts which are sometimes 
difficult to differentiate on the level of content and structure. The need 
for correspondence/transmission forced Omani writers to develop a 
style of expressing themselves, which has made their texts more 
comprehensible regarding of the basics of culture and religion in Oman. 

The siyar are products of w/ama’who were not isolated, but rather 
prospered through contact with the outside world. The siyar spread 
Omani influence through trade caravans and maritime routes. 
Consequently, the Omanis came to rule the Ibadis in the East and 
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familiarized them with the Masharigah school. At the same time, the 
Omanis began to react to foreign occupation by identifying their sense of 
unity with Ibadism, and it was from then on that they began to call 
themselves Ibadis and formalize their sect and theology. In spite of the 
disasters that accompanied this period, the Omanis were fortunate to 
live in an era in which both jurisprudence and Ibadi theology flourished, 
with many illustrious scholars, such as Ibn Ja‘far (d. around 270), Ibn 
Barakah (d. around 360), al-Kudami (d. around 355), and al-Bisyawi 
(d. around 370). The ulama? initiated a new period of evolution and 
formulation of legislative policy for the imamate. 

How was the political setting of Oman related to Ibadism in the 
East? As yet, we lack convincing evidence to answer this question. There 
are several possibilities to affirm a relationship. The second imamate 
lasted less than a century, before the country was occupied by the 
Daylams and Seljuks. Particularly in the centuries after the second 
imamate had collapsed, the Hurmuzi kingdom emerged, and its ruler 
attempted to control the Gulf trade. This attempt resulted in the 
destruction of most of the eastern coast of Oman. Furthermore, it 
weakened communication between the Ibadi parties in the East, and we 
may assume that the Omani ‘“u/ama’ emigrated from the coast to the 
interior to establish a new base. As a result, the ‘Abbasid state became 
feeble, and the meaning of setting up an Islamic state changed. A greater 
impulse developed to divide the world into dar al-harb (the land of 
unbelievers) and dar a/-sa/am (the land of the Muslims). Each new state 
tried to establish its own doctrinal identity. 

The Nabhani state in Oman, although they were Ibädis, changed the 
political system from election of imams to hereditary succession. 
Consequently, the ulama’ did not accept them, and this resulted in a 
conflict between the Nabhänis and the ‘u/ama’ for approximately five 
centuries. Hence this period has been considered to be a dark age. 
However, it was important for the Ibädis, as it gave them time to 
organize a state and develop their ideology and doctrine. Moreover, it 
was an era of radical changes to Islamic rule, since adopted doctrines 
began to be imposed on Islamic rulers, for example the Shit doctrine of 
the Safavids in Iran, the Sunni doctrine in Central Asia, and the Zaydi 
doctrine of the Mutawakkilis in Yemen. After this doctrinal impact, 
maritime trading from the Gulf to the Red Sea flourished anew. The 
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Nabhanis and Omanis started trading from the Indian coasts to East 
Africa at the beginning of the 6۳/12۳ century. This suggests that 
Ibadism in the East, for the most part, was affected by the collapse of the 
Omani imamate. Yet the rulers of the Gulf and the Omani coast 
prevented communication between Omani 'u/amā” and the Ibādīs in the 
East, so that the ulama? turned towards the East African coast and 
initiated a new era of Ibadi missionaries. 

This brings us to the end of Ibadism in Central Asia. There is 
important evidence in Ibn al-Mujawir’s accounts that in the 7t/13th 
century the Ibadis in Central Asia adopted Shafi‘ism, whereas the Kilwan 
(East Africa) people abandoned Shāfiism and adopted the Ibadi 
doctrine. This shift of Islamic doctrines seems to reflect a pattern of 
assimilation and adoption of doctrine when there is contact, but 
abandonment and shifting to other doctrines when contact is lost. 
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op‏ ا بالإفك ab‏ نکم لا سوه شل 
کم بل » AR‏ 
انم os dy sally‏ مهم ينهم له عذاب عظیم. .. ولوللا 
َل الله E23, (KE‏ ما d aet tats. S5‏ 
وک له يمن اه لسع مب 





(Y 23 


uy i mes bu E eee, shh 
i جود أن يقير له لم واه‎ SO aad ay 
tr) 





vo 


rit 


7 5 7 5 o 7 Fa 
«إن الذِينَ يَرْمُون المحصنات العافلات الموّمتات ليوا‎ 
q iz res zY GUI 3 





“Y 


)5۱-۶۸ :Y£) 


ور J Lye‏ الله ه وَرَسُولِهِ کم یرذا فریق مهم 
opt O p‏ کلم ان al Serie of igh‏ 
of o gud 1 PUE Lp eb‏ يجيف mee UN‏ 
OÉ h i G‏ * ما كان قول oer fall‏ 
إذا 125 إلى الله 4,255 3 کم le‏ 
abt,‏ وليك هم Aw‏ 





۱۱ 


(YY :YY) 


es ah e‏ شیء ولها عرش عَظِيةٌ» 





44 


OYEYA) 


"ED 7 ae aus r عور كاه كار‎ Came فضت‎ aie 
«ولما ورد ماء مدین وجد عليه أمة من الناس‎ 
pr ow 


or 





۳۷ 


C :YA) 


> .. وَمَنْ ل ممن TEETER‏ 
N‏ الطالمين» 





at 








(^ ivo) 





^ os o ل‎ 


من d D‏ شوه re šī dos‏ فان الله dest‏ من 
تام رس رقا ماد Ua‏ هب pU sie ai i‏ 


إن Sle XD‏ بما يصتعُوني 















































213 الكثئافات 
m‏ رقم السورة رقم 
i‏ والآية inhalt‏ 
EEE‏ لا یقضی var m So) rst‏ 
ولا pē CAES‏ من عذابها is Ferse‏ 
a year‏ 
ar (TA :۳۸( 1 7‏ 
GUY‏ 
gs —‏ الأعمى AN os N‏ 
ea‏ ولا GB eg Al‏ كذ كرون 
EIS RETTET‏ 
Eh)‏ )2 به eel‏ وَمُوسَى وعیسی EE API). [teal of‏ 
لین EN‏ 
cubil‏ من sedli asā di An‏ علم s‏ 
az (YY 220) a TK‏ 
بعد الله ya‏ كذ كرون 
(ve tens &.. PETENS‏ ۱۲ 
Cep) da»‏ الله عن oraal‏ إذ EL x‏ تخت 
BE (NA SEA) 1‏ 
... ان iii‏ الْحَرَامَ إن شاء الله آمنينَ Ger‏ 
E OYN) 1 A A‏ 
روسكم ومقصرین...4 
sā o‏ من aes re ob " oer‏ فإن 
بعت CAST]‏ علی iW‏ فقاتلوا التي oa (A :29) sul S oF‏ 
RR IE E‏ 4 
Bi ep hance TS cjus‏ 
١48 7‏ ۱۲ 
oy CS,‏ في ١ 2 ees‏ 
d AR‏ توا رد ار Casas gal,‏ 
g‏ الکتاب Kia SAM d‏ ولا ver (1:04) Kat adel‏ 











£ 


40 25d e$ Me Air, SEE PER di a acf 
































214 UES! 
رقم السورة رقم‎ T 
والاية الصفحة‎ 1 
SS BW وزيئة‎ Wh لیب‎ GIN الْحياة‎ UT «اغلمُوا‎ 
با‎ sspe cl e ges NN JA في‎ AKG 
ar )۲۰ :oV) الآ رة‎ us abr SAL GAL به نم تهج‎ 
GA SG Gs onze yy alll من‎ ios شَدِيدٌ‎ e 
pps 
Bene تعب‎ Cy Se إا برآء‎ ... 
۰۲ (pvp ar 
قد‎ pē عَضِب الله عا‎ z لا تتولوا‎ LT چاه الذین‎ 
Yt ۱۳ ۰ 
١ i ین آمنخاب الور‎ ER نیس‎ OS Kr يسوا من‎ 
۱۱۱ ۳۰-۳۵ NA) كلك كنا تک‎ Fan onal 
1٤ (Tío FN UST eg eel ولا‎ ...« 
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احدیث رقم الصفحة 
155 على العباس أبي ۱۰۸ 
لا تطیعوا من أمركم .ععصية الله خالقكم ۱۱ 
هلك الصرون قدما إل U‏ 40 

كشاف القواعد الفقهيّة 

القاعدة رقم الصفحة 
الخصوص يُعترض على العموم ولا يعترض بالعموم T‏ 
على اخصوص 
Lal‏ قد يكون gS fy Cole‏ الظاهر TS Ute.‏ 
d Ub ro]‏ عانق £t če‏ 












































صدر البيت القافية الصفحة 
یقولون al‏ بالغ کل مأرب لهتدي var‏ 
لخولة أطلال ببرقة da‏ ظاهر اليد var‏ 
فروضة دعمي فأكناف حائل إلى الغد vir‏ 
فما لي آراني وابن عمّي مالگا vir Klaas‏ 
حادت عليه کل بكر حرّة کالدرهم ۱۲ 
وأعلم ما في اليوم والأمس قبله غلا عم DE‏ 








كشاف الأعلام 


rt أخو نصر:‎ tle 

صفوان: ۳۶ 

۱۱۳ ug S I طرفة‎ 

عائشة: ۰۳4 ۳۰ 

عبدالله بن مسعود: 41 

£4 بن الصقر:‎ olje 

علي بن أبي طالب: £4 

عمر بن الخطاب: £V‏ 

عمرو بن العاص: ۰8۷ £3 

عنترة بن شداد العبسي: ۱۱۲ 

محبوب بن bm‏ 4۷ 

cat TO co. (24 (Yt TBE محمد‎ 
Y 

محمد بن محبوب: ۶۷ 

Yo مسطح:‎ 

مسلم: ۲۵ 

معاوية بن yf‏ سفیان: EV‏ 

الهند بن سدهی:۲٩‏ 

موسی بن علي: £V‏ 


نصر pl‏ صالح: ۳۲ 


ابراهیم (س): ۰۱۰۲ ۰۱۰۵ ۱۱ 
ابن محمد بن بروزان = gl‏ عبدالله: ۹۲ 
ابن مريج = أبو العباس: ٩۲‏ 

AT الشعثاء = حابر بن زيد:‎ yi 
٩۲ أبو العباس بن مريج:‎ 

أبو عبد الرحمن حعفر: ۳۲ 

آبو عبدالله: ۳۲ 

أبو عبيدة: PI‏ 

YY يزيد:‎ gl 

آدم (س): ٩۵‏ 

بلقیس: ۱۱۲ 

حابر بن زيد = آبو الشعثاء: AT (EV‏ 
حعفر = آبو عبد Jb‏ حمن: YY‏ 
الجلندى بن مسعود: EV‏ 

الحارث بن سويد: ۳۳ 

حسان بن ثابت الأنصاري: ۳۵ 
الحسن بن al‏ الحسن البصري: 85 
حمنة بنت ححش: Yo‏ 

راشد بن سعيد: ۰۱۸ ۰۲ AV‏ 
الربيع بن حبيب: £V‏ 

سليمان (س): ۱۱۲ 
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کشاف الأماكن 
بيت الله الحرام» البيت الحرام: £4« coN‏ | عمان: ۰۱۷ ۰۲۰-۱۹ £3 


۱۰۰ Y المسجد الحرام:‎ ER! 
£4 العراق:‎ 


كشاف الأقوام والقبائل والملل والتّحل 





آصحابنا: ۳۲ أهل الطاعة: oA coY‏ 

أهل الاحداث: ٩۳ cov‏ أهل الظلم: ۱۱۱ 

أهل الاحسان: ٩۳‏ أهل العدل: ۱۰۹ 

۱۰۱۳ ۰۱۰۲ ow ۵۷ coe أهل القبلة:‎ ٤ OW cog الاقرار:‎ fal 
EE 1۰۲ 44-47۷ 

٠١۳ ۰46 ۰1۱ 9ه أهل الکتاب:‎ cof لبغي:‎ Jai 

۱۰۳ أهل الكفر:‎ Of التحديد:‎ Lal 

٩ ٤ coY COE أهل المعاصي:‎ ot آهل التشبيه:‎ 

أهل التكذيب: o£‏ أهل المنزلة بين المنزلتين: TE‏ 

٩۳ النار:‎ jal ot التوحيد:‎ fal 

أهل الجور: ١ه‏ أهل النظر: oo‏ 

أهل الحق: oy‏ أهل عمان: £4 

أهل الخيانة: Ty‏ أهل ملتين: ۰۳ 

٩ ٤ أولو الألباب:‎ £A الدعوة:‎ fal 

۱۱۱ (£A ۰۶۷ ه أئمّة الدين:‎  :نیدلا‎ fal 

أهل الشرك: aw cov‏ ۱۰۳ أئمّة الضلال: ot‏ 








الکشافات 


AE AP og ۳٦ oe المشركون:‎ 
VIF AA «do 

١١5 CAV cos ۰۳۳ ۰۳۲ الملائكة:‎ 

١١١-99 (oA ۰۳۲ المنافقون:‎ 

co Y YA «Yo «Y Y المؤمنون:‎ 
ar «AY coA-oN 
۱۱۱۷۱۵۹ 

AA «at «AY ۰ النصاری:‎ 

٩ ٤ النصر انية:‎ 

٩۸ AE CVV 1۰ الیهود:‎ 


az اليهودية:‎ 
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M «o. أئمّة العدل:‎ 

To «of أئمّة الهدى:‎ 

Tt «TT coo cE الظالمون:‎ 
۱۱ ۲ tole 

۱۱ CV لعرب:‎ 

1% (00 (Yo لفاسقون:‎ 
1% (oo لكافرون:‎ 

(Ao CEN لمثقون:‎ 

M Oe بحوس:‎ 


EN مدنون:‎ 





مسلمون: 1 ۸ 5ه ۵۹-۵۷ CVV‏ 


VV ۵ cV V cY Vico 
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کشاف المصطلحات 


OF c£ «LV لشهود:‎ 

۱۰۲ «AY car لشیطان:‎ 

لصحابة: 00 

١١5 ۵۰ ۰۳۲ لصلاة:‎ 

۱۰۲ co) لصیام:‎ 

لطاغوت: ۱۰۲ 

لعداوة: ۵۳ «It COV‏ هه 

لعدل: co.‏ 108 هه م۲ ۱۰6 
EE‏ 

لفدیة: 1۱ 

۱۰۹ ۰۱۰۱ ۰۳ co لفسوق:‎ 

۱۰۳ ١۱۰۲ كه‎ OY لكفر:‎ 

كفر بالأعمال: ٦۳‏ 

كفر شرك: 5 ۱۰۲ 

لمتشابه: ۰۱۱۱ ۱۱۵ 

oy ماربة:‎ 

٠١۳ 2.959 5 لمشرك:‎ 

۱۰۳ ۰۱۰۲ ۰۹٩ : 

VAS che Pele Vie 





۱۰۰ ۲۱ : 
۱۰۲ cet لنفاق:‎ 
۱۰۰ cog لوعید:‎ 
44 CTY لوقف:‎ 





OL (OT CO) CEA CET «(TT ية:‎ 
To أت‎ co A 


At «oA ۰۵۷ لاستغفار:‎ 

۰14-1۱ «oo coY ۰4٩ ۰۲۳ لاسلاع:‎ 
۱۰۶ 6 

٩٤ لاصرار:‎ 

۰89۹-۹۷ «At «TT COV co£ لاقرار:‎ 
eT o11 

co4-oVY «of ۵۰ (4 Y ۰۳۳ لإعان:‎ 
MY (۳۱ (۱ كم‎ E oly 

TE ۵۳ 4۹-۲ لبراءة:‎ 

لبغاة: .1 

تقية: ۵۳ لاه 

do (At CTE COV coY «Y Y لتوبة:‎ 

لجرية: ۶1۱ 

لجملة: ۰۱۰۲ ۱۰۳ 

۱۰۹ ۱۰۶6 TO «o£ «£8 لحجة:‎ 

۲۰ nna 

ot ۰۵۲ «£A لدعوة:‎ 

SEIN «of «£A «£V ۳۳ لدین:‎ 
١١ه‎ «SAS ۲۰ 


۱۰۲ ۵۱ coe «Y 5 

o. لساعة:‎ 

لسعادة: «Y Y‏ ۰۳ دم 

oA لسلطان:‎ 

OE AY oV SYR a YY لشرك:‎ 
۱۰۳ 





جمیع ا حقوق محفوظة 
الطبعة الأولى 


بیروت ۱٤۳۷‏ ه - ۲۰۱۲ م 


طبع على نفقة 
وزارة الثقافة والأبحاث العلمية التابعة لألمانيا الاتحادية 
بإشراف المعهد الالاني للأبحاث الشرقية في بیروت التابع لمؤسسة ماكس فيبر 


OU - في مطابع الدار العربية للعلوم ناشرونء بيروت‎ ab 


CH 
خارج الدول العربية: كلاوس شفارتس فيرلاغ - برلين‎ 
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Il 


cee Ab ks atl 
Vada الوم‎ alo as 
SSA Allele 


UN m e 


بيروت ١571‏ ه - ۲۰۱۲ م 


توزیع 


دار الفارابي 


(= 


x ENGI EN BAUER | 


” 


Cos a Be‏ رار 


یصتدژها 


del‏ لباقت نیبروت 


مه 


zilā Dū 
Vestes ورا و سيا‎ 
MAAS 


Ba 
| 
8 
re 


— 





